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INTRODUCTION 


Authorship 


De corpore domini, also known under variations of the title of 
De sacramento Eucharistiae, is the product of Albert’s later years, 
written during his time in Cologne after his attendance at the 
Second Council of Lyons (1272-1274). It is thus the latest of 
his sacramental writings.’ Albert entered the Dominican Order 
around the year 1223, probably while studying at the Univer- 
sity of Padua.” As a Dominican, Albert studied at Cologne and 
served as lector at various Dominican houses before being sent 
to Paris to study around 1242. Albert remained in Paris until 
1248, holding a chair as Master of Theology after 1245. During 
this time in Paris Albert came in close contact with Aristote- 
lian philosophy and the Islamic philosophers. He continued to 
teach Thomas Aquinas.” Albert wrote his Summa de sacramentis 
while in Paris.‘ He also began his Commentary on the Sentences 
(which contains a substantial section on the sacraments) here, 
although he finished it only in 1249 during his next assignment 
as lector at the Dominican house in Cologne.” Albert was elect- 


1. For authors accepting the authenticity of the work, see G. Meersseman, 
Introductio in Opera Alberti Magni (Bruges, 1931), 113-14; P. Glorieux, Repertoire 
des Maîtres en Théologie de Paris, première partie (Paris: Librairie Philosophique 
J. Vrin, 1933), 71. 

2. Cf. Simon Tugwell, “Introduction” to Albert and Thomas: Selected Writings, 
ed. Simon Tugwell (Mahwah, NJ: Paulist Press, 1988), 5. There is a lack of clarity 
about the precise dates of many events in Albert’s life. I have generally followed 
Tugwell’s preferred chronology. 

3. Cf. Tugwell, “Introduction” in Albert and Thomas, 10-11. 

4. James A. Weisheipl, OP, “The Life and Works of St. Albert the Great,” 
Albertus Magnus and the Sciences: Commemorative Essays, 1980 (Toronto: Pontifical 
Institute of Medieval Studies, 1980), 21-26. 

5. Cf. Tugwell, “Introduction” in Albert and Thomas, 32. 
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ed provincial of the German Dominicans in 1254, ended his 
term in 1257, and in 1260 was appointed bishop of Regens- 
burg, resigning in 1262 after having put the financial affairs of 
his diocese in order. He appeared at the papal court during the 
mendicant controversy of the 1250s, and during this time gave 
the series of sermons that was later redacted into his Commen- 
tary on John, and which contains a significant treatment of the 
Eucharist. Albert eventually returned to Cologne and died on 
November 15, 1280. During his life he had written prolifically 
on topics of theology, philosophy, and natural science. 

For the first several centuries of its existence, De corpore do- 
mini was considered an authentic work of Albert, attributed to 
him in almost all manuscripts and mentioned as his in many 
catalogues of his work.’ Linked to Albert’s name, De corpore do- 
mini became popular and influential. It has a long manuscript 
tradition, consisting of over eighty full or partial manuscripts 
spread throughout Europe.” Of these, the greatest number were 
produced during the 1400s, when the devotio moderna made the 
devotional and Platonic elements of De corpore domini popular. 
Religious communities who secured copies for their libraries in- 
cluded Dominicans, Cistercians, Carthusians, Praemonstraten- 
sians, Augustinian canons and hermits, and Benedictines.’ 

Instances of partial translations of De corpore domini into the 
vernacular can be found that are dated from the 1300s. Often 
only selections from this very long work were translated, and 
they were often worked into collections or interspersed with 
commentary by later authors. These include translations into 
German, the Alsatian dialect, and Dutch.’ De corpore domini also 


6. Matthias Sheeben, “Les Écrits d’ Albert le Grand après les Catalogues,” RThom 
36 (1931): 28-34. For further consideration of the manuscripts, see Adolf Kolp- 
ing, “Die Handschriftliche Verbreitung der Messerklärung Alberts des Grossen,” 
in ZKTh 82 (1960): 1-39; and Winfried Fauser, “Albertus-Magnus-Handschriften, 
2, 3, and 4. Fortsetzung,” Bulletin de philosophie médiévale 25 (1983), 118; 26 
(1984), 147; 27 (1985), 142. 7 

7. Winfried Fauser, Die Werke des Albertus Magnus in Ihrer Handschyriftlichen Uber- 
lieferung (Munster: Aschendorff, 1982), 326-27. 

8. Adolf Kolping, “Die Handschriftliche,” 37. 

g. Dagmar Gottschall, “Albert’s Contributions to or Influence on Vernacular 
Literatures,” in A Companion to Albert the Great, 743-47. 
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belonged to the earliest printed books, with several Latin edi- 
tions produced in the 1400s. Its companion work, De mysterio 
missae, was the first book printed by J. Zainer’s press in Ulm in 
1473, with De corpore domini following in 1474." J. Guldenschaff 
printed an edition in 1477 in Cologne, which became the basis 
for that of J. Alacraw in Winterberg in 1484 (this was the first 
book printed by his press),!! and also for the 1651 Jammy text, 
which in turn was the basis for the 1899 Borgnet edition.” 

A serious question about the authorship of De corpore domini 
was raised by a study by Albert Fries in the 1950s.!* Fries con- 
siders De corpore domini and De mysterio missae together. He con- 
cludes that although De corpore shows influence by St. Albert and 
his theology, it was written by another hand." Fries’s judgment 
is based largely on internal criteria. He considers discrepancies 
with other works of Albert in content and citation. Particularly 
noteworthy among these are differences in the understanding 
of the way the Eucharistic accidents remain without a subject, 
and a different explanation of the breaking of the host.!° Fries’s 
conclusions are shared by Adolf Kolping, a scholar who worked 
on the manuscript in preparation for a critical edition that nev- 
er came to fruition.'® More recently, in the course of his consid- 


10. Rush Christopher Hawkins, Titles of the First Books from the Earliest Presses 
Established in Different Cities, Towns, and Monasteries in Europe (New York: J. W. 
Bouton, 1884), 7. 

11. Ibid., 56. 

12. Kolping, “Die Handschriftliche,” 13. 

13. Fries’s concern was raised in an article, “Messerklarung und Kommunion- 
traktat keine Werke Alberts des Grossen?” FZPhTh 2 (1955): 28-67, which was 
opposed by Heinz-Jurgen Vogels in “Zur Echtheit der eucharistischen Schriften 
Alberts Des Grossen,” Theologie und Glaube 53, (1978): 102-19. Fries responded 
with his 1984 book-length study entitled Der Doppeltraktat tiber die Eucharistie unter 
dem Namen des Albertus Magnus (Minster: Aschendorff, 1984). 

14. Fries, Doppeltraktat, 197, 199. One suggestion that Fries has made is that 
the author might be Ambrose Sansedoni of Siena, OP (1220-1286), who had 
been Albert’s student in Cologne. Cf. Albert Fries, “Messerklarung und Kom- 
muniontraktat.” In “Albert the Great’s Critique of Lothar of Segni (Innocent 
MI) in the De Sacrificio Missae,” Thom. 44 (1980), 598, David Wright notes that 
no biographies of Ambrose give evidence that he wrote such documents on the 
Eucharist and Mass. 

15. Fries, Doppeltraktat, 197-98. 

16. Adolf Kolping, “Die Drucke der Albert dem Grossen zugreschriebenen 
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eration of the nature of Eucharistic accidents, Jorgen Vijgens 
has found, on this point at least, Fries’s conclusion of inauthen- 
ticity to be persuasive.!” 

In contrast, the Albertus-Magnus-Institut, which is current- 
ly producing a critical edition of all of the works of Albert the 
Great, has consistently considered De corpore domini to be au- 
thentic. The Institut thus lists it in its conspectus of works of 
Albert the Great to be prepared in critical editions and pub- 
lished.'* Most recently, the chief editor of the Institut’s Editio 
Coloniensis, Henry Anzulewicz, maintained the authenticity of 
De corpore domini in his essay “The Systematic Theology of Albert 
the Great” in the 2013 Companion to Albert the Great: Theology, 
Philosophy and the Sciences.'!° Anzulewicz’s certainty rests on the 
long attribution of the work to Albert, the manuscript tradition, 
the correspondences with Albert’s other works, Albert’s tenden- 
cy to give slightly different answers in works written at different 
times in his long life, and the likelihood that Albert revised his 
thought on Eucharistic accidents. Anzulewicz considers that De 
corpore domini shows a “theological depth and high philosophi- 
cal standard” worthy of Albert at his best. Specifically in regard 
to the difference of emphasis in theory of Eucharistic accidents, 
Anzulewicz judges that Albert has corrected his earlier views.” 


Style, Structure, and Purpose 


The structure of De corpore domini is one of its most fascinat- 
ing aspects. Taken either by itself or as a companion work to 


Messerklarung. Ein Beitrag zur Editionstechnik der Inkunabe scholastischer 
Werke,” FZPhTh 2 (1955): 198-205. Cf. Jorgen Vijgens, The Status of Eucharistic 
Accidents, “sine subjecto” (Berlin: Academie Verlag GmbH, 2013), 128. 

17. Vijgens, Eucharistic Accidents, 127-51. 

18. hitp://www.albertus-magnus-institut.de/, accessed Jan. 21, 2013. 

19. Henryk Anzulewicz,“The Systematic Theology of Albert the Great,” in A 
Companion to Albert the Great: Theology, Philosophy and the Sciences (Leiden: Brill, 
2013), 64. Anzulewicz considers that Fries was definitively refuted by Hans Joris- 
sen. Cf. Hans Jorissen, “Messerklarung und Kommuniontraktat—Werke Alberts 
des grossen,” Zeitschrift für Katholische Theologie 78 (1956): 41-97; Jorissen, Der 
Beitrag Alberts des Grossen zur theologischen Rezeption des Aristotles am Beispiel der 
Transsubstantionslehre, Lectio Albertina #5 (Munster: Aschendorff, 2002). 

20. Anzulewicz, “The Systematic Theology of Albert the Great,” 64. 
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the liturgical commentary De mysterio missae, it has a particular 
independence and stand-alone quality not always accorded to 
theological treatises on the Eucharist, especially those of the 
scholastic theologians. It is unique among Albert’s works, and 
different from anything found in Aquinas, although it certainly 
has literary precedents and connections. 

De mysterio missae follows the format of an expositio missae—a 
literary genre that emerged in the late 700s to educate the cler- 
gy about the Mass. This sort of work would comment on and 
explain the rites of the liturgy, with both an informative and 
a devotional purpose.*! This genre was influenced by writings 
such as Cyril of Jerusalem’s Mystagogical Catecheses. It often in- 
cluded spiritual interpretations parallel in some ways to the 
spiritual and allegorical interpretations given to the Scriptures 
from the time of the Church Fathers.”? De corpore domini follows 
De mysterio missae in taking a liturgical starting point, but focuses 
on questions concerning the Eucharist so that only a small part 
of the work, mostly in the last section of distinction 6, inquires 
about the meaning of the rites of the Mass. Within these inqui- 
ries, Albert refrains from interpreting the Mass according to a 
tradition of “rememorative allegory.”™ In this sort of allegory, 
the actions of the Mass are interpreted as re-playing or bring- 
ing to mind various actions in the life of Christ. For example, 
the priest’s raising his voice again after a quiet prayer might be 
understood to signify Christ’s returning to Jerusalem to preach 
near the end of his life, after having left it for a few days. Albert 
sharply criticizes this form of interpretation in De mysterio mis- 
sae, and avoids it in De corpore domini. He does, nevertheless, 
see symbolic value in the actions at Mass, for example, identify- 
ing the reason why the priest adds water to the wine as to signify 
the union of humanity and divinity in Christ and the union with 
him to which men are called. 


21. Wright, “Critique of Lothar,” 585. Cf. F. Quoex, “Thomas d’Aquin, Myst- 
agogue, 192: |’ expositio missae de la Somme de théologie (Illa, q. 83, a. 4—5),” Revue 
Thomiste 2 (2005): 191-02. 

22. Quoex, “Mystagogue,” 190-91. 

23. Wright, “Critique of Lothar,” 584. 

24. Ibid., 594. 
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There also were precedents to De corpore domini as a treatise 
specifically on the nature of the Eucharist. For example, sev- 
eral documents on the Eucharist came out of the Berengarian 
controversy in the 1000s, such as Lanfranc’s Liber de corpore et 
sanguine domini, Berengarius’s De coena domini Adversus Lanfranc, 
and Guitmund’s De corporis et sanguinis Christi veritate in eucharis- 
tia. De corpore domini differs from these in not being an explicitly 
polemical work although it does take up questions that emerged 
from the controversy, such as the question of what is broken at 
the fractio of the host, and whether a mouse that nibbled on the 
Eucharistic species would receive the body of Christ. 

In contrast to the other works of Albert that discuss the Eu- 
charist, De corpore domini is not part of a larger summa or com- 
mentary. This means that it did not receive a pre-determined 
structure (such as commentaries on the Sentences), nor was it 
included in a larger work (such as the treatment in Aquinas’s 
Summa or Albert’s De sacramentis), nor is it a carefully circum- 
scribed and focused critical investigation of a single particular 
issue (such as quodlibetal questions). While these forms have 
great merit, and inclusion within a more all-encompassing theo- 
logical work does indicate the relation of Eucharistic theology 
to other theological truths, the relatively independent nature 
of De corpore domini has the benefit of necessitating that many of 
these connections be drawn explicitly within the treatment of 
the Eucharist itself. This results in the author directly relating 
the Eucharist to the mystery of the Trinity and salvation history 
in a way that is beautiful and enlightening. 

Historically and stylistically, De corpore domini belongs to the 
beginning of the high scholastic period of medieval theology. 
Jean LeClerq distinguishes the scholastic theology of the uni- 
versities from the more contemplative monastic theology of the 
monasteries by the organization of scholastic theology around 
a quaestio, either applied to the scripture or simply raised about 


25. For the content and form of the Eucharistic writings of several authors 
contemporary with or subsequent to Albert, see Marilyn McCord Adams, Some 
Late Medieval Theories of the Eucharist: Thomas Aquinas, Giles of Rome, Duns Scotus, 
and William Ockham (Oxford University Press, 2010). 
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sacred doctrine.™® The organization of De corpore domini, al- 
though structured around the liturgy, is unmistakably that of a 
scholastic treatise. Although it is not formally divided into ques- 
tions, objections, and responses, there are sections, especially 
within distinction 3, that reflect the quaestio format in the flow 
of the argument. 

The work also reflects the characteristics of the monastic lit- 
erature that preceded the scholastic period. This may be due to 
the fact that De corpore domini has a devotional aim. It is within 
the more devotional sections that De corpore domini corresponds 
with several modes of expression that LeClerq identifies as mo- 
nastic. A first obvious connection is its framing as a consider- 
ation of the sacraments that flows out of the liturgy.?” Although 
the structure of De corpore domini has a scholastic formality to 
it, the structure is rooted in words taken from the Mass, thus 
coming out of and speaking to the liturgical experience of the 
reader. 

Another monastic characteristic is the tendency to give Bib- 
lical interpretations through a chain of related quotations, tied 
by related “hook words.”** This way of pondering the Scriptures, 
which is certainly found in De corpore domini, is meditative rather 
than systematic. It is found, for example, in distinction 1, ch. 
2, where Albert lists six qualities of God, “goodness, benigni- 
ty, piety, sweetness, charity, and readiness to forgive,” and then 
proceeds to embellish each with a catena of related quotations. 

Another monastic inheritance is “the use of the theme of 
spiritual nutrition” to describe meditation on the word of God.” 
While the theme of eating shows up in De corpore domini first of 
all in regard to reception of the Eucharist, Albert also uses it to 
describe meditation, at one point suggesting that the physical 
chewing of the Eucharist should remind the Christian of and 


26. Jean LeClerq, The Love of Learning and the Desire for God: A Study of Monastic 
Culture, trans. Catharine Misrahi (New York: Fordham Univeristy Press, 1961), 
78. 

27. Ibid., 303. 

28. Ibid., 91. 

29. Ibid., go. 


10 INTRODUCTION 


be accompanied by the chewing of meditation.” Here Albert 
not only praises meditation, but actually practices it through his 
imaginative consideration of the symbolic meaning of chewing. 
The incorporation of elements of lectio divina in Albert’s works 
stems from the monastic elements in the structure of his Do- 
minican religious life.*! 

Two final monastic characteristics identified by LeClerq and 
found in De corpore domini are the interpretation of the Song of 
Songs in terms of the love of God and the soul,” and a love of 
St. Bernard’s Jesu, Dulcis Memoria and the language of experien- 
tial sweetness in which it is framed.* In distinction 1, chapter 1, 
of De corpore domini, Albert uses language reminiscent of Ber- 
nard’s hymn, at one point almost paraphrasing it and referring 
it to the Eucharist. 

In the course of unfolding the structure and style of De cor- 
pore domini, it becomes clear that practical and speculative con- 
cerns are blended together within it. This blending, although 
not always found in Albert’s works, is entirely appropriate to 
his conception of theology. For Albert, theology is a “science 
regarding piety.”*! Thus it has to do with faith and everything 
that pertains to the assent of faith. Intellectual assent is to God, 
the first truth, but the things related to the assent of faith seem 
twofold: things that help to evoke the assent of faith, such as the 
deeds of salvation history, and things that are believed by this 
assent, such as creation and redemption.” The strongest unity 
of theology comes from its final end: union with God.*° 

Albert’s emphasis on the practical aspect of theology seems 
to have influenced De corpore domini. His language, use of Scrip- 
tural images, and structure bear this out. Albert is aware that, 
in order for many people to profit from theology, what is need- 
ed are language and examples that can be easily grasped. He is 


30. Dist. 3, tract. 1, ch. 7. 

31. Cf. Ulrich G. Leinsle, Introduction to Scholastic Theology, trans. Michael J. 
Miller (Washington, DC: The Catholic University of America Press, 2010), 160. 

32. LeClerq, Love of Learning, 107. 

33. Ibid., 103. 

34. Albert, Summa de mir. scient. dei, 1.1. 

35. Albert, Summa de mir. scient. dei, 1, q. 2. 

36. Cf. Leinsle, Introduction to Scholastic Theology, 160. 


INTRODUCTION 11 


strongly committed to the understanding that knowledge comes 
through the senses. Albert finds appropriately vivid speech in 
the Scriptures themselves. The Scriptures show great concern 
for particular actions, which do teach universal truths but which 
also lead men to the acts of the theological and moral virtues.*” 
In De corpore domini, he will draw often and imaginatively on 
Scripture. Certainly, part of the reason for his constant refer- 
ence to the Bible is his reverence for Scripture as a fount of rev- 
elation. Yet it is equally certain that his desire to color and illus- 
trate his thought so that it will move the reader is also a factor. 
The mixed devotional and theological nature of De corpore 
domini allows this work to show the integration of the more rig- 
orous aspects of scholastic thought with a fervent love for God 
that makes theology fruitful. It is not uncommon for scholastic 
theology or piety to be criticized as making grace too much into 
a “thing,” of which the sacraments are simply the vessels. In this 
interpretation, the scholastics ignore the personal encounter 
with Christ that takes place in the sacraments, looking at the 
sacraments more in terms of the modification of the soul of the 
recipient by grace than in terms of growth in relationship with 
God. It is true that, in De corpore domini, Albert does speak about 
grace as something “contained” or “given” in the sacraments. 
It is through grace, understood as a gift from God that elevates 
human nature, that union with God comes about. Yet he at no 
point forgets that union with God through grace is a relation- 
ship with God or that the sacrament of the Eucharist, in healing 
man, does so through the presence of Christ to prepare him for 
deeper union with God in heaven. De corpore domini shows scho- 
lastic theology blossoming with a rich personal love of Christ. 
With the dual practical and speculative purpose of theolo- 
gy in mind, the organization of the work can be appreciated. 
The work as a whole is structured in six parts, based on six of 
the names used at Mass for the Eucharist. These are: grace, gift, 
food, communion, sacrifice, and sacrament. Although these 
names are drawn from the Mass, they are not in the order in 
which these words appear at the Mass. Gift, sacrifice, and sac- 


37. Albert, Summa de mir. scient. dei, q. 1, ad. 1. Here he gives the example of 
the faith of Abraham, which, like all true faith, was acceptable to God. 
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rament are found explicitly in the ordinary of the Mass, food is 
implied through the words “bread” and “wine” and verbs refer- 
ring to eating, grace is drawn from the name “Eucharist,” and 
“communion” is drawn from the communion rite. These are 
not the only terms that can be drawn from the liturgy. Albert 
could have thematized bread, wine, victim, lamb, body, blood, 
healing or remedy (remedium), or tribute (obsequium). Albert’s 
list is complete in the sense that all the other terms that can 
be gleaned from the text of the Mass can be gathered under 
one or the other of his six categories. Rather than leave out 
anything important, his terms rather seem to overlap, especially 
the categories of grace and gift. 

The overall sweep of thought through these categories is 
(1) to focus the attention of the reader on the greatness of the 
Eucharist, especially by emphasizing Christ’s real and effective 
presence in the Eucharist; (2) to turn to God the Father, who, 
as generating the Son, is the first source of the Son’s divinity, in 
which man is called to participate through the dynamic of cre- 
ation, Christ’s redemptive giving of himself on the cross, and the 
reception of the Eucharist; (3) to draw as much meaning as pos- 
sible from the Old Testament prefigurements and the natural 
significance of eating; (4) to explain the nature and effects of 
the Eucharist as a sacrament, including the metaphysical ques- 
tions; (5) to explain and defend the liturgical forms of the Mass. 

The first two sections are largely devotional, aimed at leading 
the reader to appreciate the greatness of the sacrament. They 
are written with language that often becomes poetical, and are 
filled with Biblical images and examples. The devotional aim 
of these two sections is to arouse the heart to greater devotion 
to the Eucharist and so to greater love of God through appre- 
ciating the place of the Eucharist within the life of God, within 
God’s providential plan for the world, and within the Christian 
life. The other sections do have devotional aspects, but more 
often include technical language. 
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Biblical Interpretation 


Since De corpore domini draws heavily on Scripture, it is worth- 
while to consider the tradition and manner in which Albert writes 
here. Albert’s exegesis of Scripture in De corpore domini is in many 
ways typical of medieval exegesis of his time period. He uses Bib- 
lical sources, from both the Old and the New Testament, in two 
main ways. He uses them first to serve as typological examples or 
proof texts, transposed from their first context to serve as pre- 
figurative images of the Eucharist or, in the case of direct state- 
ments, to describe its qualities. Secondly, he uses Biblical texts, 
particularly those from the Last Supper and the epistles, in their 
literal meaning to give theological explanation to the Eucharist. 

By the time Albert wrote, there was already a long tradition 
of “spiritual” or “allegorical” exegesis. Based on the idea that 
God, as author of history, was able to make concrete events 
foreshadow other events, or to reveal other spiritual truths, alle- 
gorical reading of Scriptures has roots in St. Paul, who in Gala- 
tians compares the wife and the concubine of Abraham—Sarah 
and Hagar, respectively—to the Old and New Covenants.** This 
reading of Scripture was practiced by Origen and became wide- 
ly used among the Church Fathers and medieval authors.*” 

The most basic division is between the “historical” or “literal” 
reading and the “allegorical” or “spiritual” readings. The literal 
reading of the text has to do with the realities referred to by the 
text. This sense includes not only people, events, and objects 
referred to directly but also the realities expressed by any sto- 
ries, parables, or literary devices. The spiritual senses take reali- 
ties of the historical level and see them as signifying or teaching 
about further realities, either Christ and the Church (allegori- 
cal or typological sense), correct morality (moral or tropologi- 
cal sense), or eternal life (eschatological or anagogical sense). 
It was an absolute rule in medieval exegesis that the spiritual 
senses were founded on the historical. While modern exegesis 
has focused strongly on the historical or literal sense, there was 


38. 4.21-31. 
39. See Henri de Lubac, Medieval Exegesis, trans. E. M. Machierowski, vol. 2 
(Grand Rapids, MI: Eerdmans, 1998), 5-9. 
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a tendency among medieval authors to focus on the spiritual 
senses as more difficult or more richly rewarding.” 

Albert embraces the fourfold reading of Scripture. He ac- 
cepts both the basic twofold division and the fourfold division in 
his Summa.” In De corpore domini he likewise says, speaking about 
the spirit of Scripture interpreting the parable of the woman 
who puts yeast in dough: “it is hidden in the letter, which letter 
has three ‘measures,’ namely, the tropological, allegorical, and 
anagogical, which are found through the spirit in the letter.” 
This quotation affirms not only the fourfold sense but also the 
distinction between the literal and spiritual senses. 

De corpore domini is filled with spiritual interpretations, espe- 
cially within the allegorical category, since Albert’s first purpose 
in the work is to describe and praise the Eucharist. Allegorical 
exegesis involves belief in God’s providence over the whole uni- 
verse. A Christian allegorical reading also involves an under- 
standing of the Paschal Mystery of Christ’s passion, death, and 
resurrection as the central event in world history. It is seen as 
the center, towards which everything before it points, and from 
which everything following it takes its reference. Hugh of St. Vic- 
tor, Albert’s predecessor whose scriptural sensibility seems in 
many ways to be similar to that which Albert exhibits in De corpore 
domini, says, “All of Divine Scripture is one book, and that one 
book is Christ, because all of Divine Scripture speaks of Christ, 
and all of Divine Scripture is fulfilled in Christ.”* This quota- 
tion is particularly apt, since Albert really treats Scripture as one 
book, varying the books of Scripture in his citations and seeming 
to consider that they seamlessly complement each other. 

There is very little space at all where Albert concentrates on 
the historical meaning of the Old Testament text, again largely 
because he is concerned with the Last Supper and the reality 


40. Ibid., 72-74. 

41. Albert, Summa de mir. scient. dei I, tract. 1, q. 5, m. 4. ad. 11m. 

42. Mt 13.39; dist. 6., tract. 4, ch. 1. 

43. Hugh, De Arca Noe Moralia, bk. 2, ch. 8, PL 176:642C, quoted in de 
Lubac, Exegesis, vol. 1, p. 237. 

44. The Dominicans as a group had a tendency to favor the Biblical interpre- 
tations of the Victorine school. Cf. Leinsle, Introduction to Scholastic Theology, 53. 
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of the Eucharist in the Church.” For example, most of Albert’s 
discussion of the sacrifices and rites of the Old Law is aimed at 
finding in them types, or allegorical signs, of Christ’s sacrifice 
on the cross and the Mass. Since De corpore dominiis a treatise on 
the Eucharist, and not a work of direct exegesis of Scripture, it 
is difficult to develop a full theory of the relationship between 
history and allegory from it. 

For this reason, even the spiritual interpretations in De corpore 
domini in which Albert refers various Old Testament events to 
the Eucharist need not be taken as Albert’s preferred interpre- 
tation of those Old Testament figures or events. In his De sacra- 
mentis, Albert identifies several figures as the “principal types” 
of the Eucharist, in the sense that they are the most important 
prefigurements of the Eucharist, but, more importantly, in the 
sense that he understands the Eucharist as the principal reali- 
ty to which these Old Testament types point. This list includes 
the sacrifice of Abel, that of Melchizedek, Abraham’s sacrifice 
of Isaac and the ram, the paschal lamb, the manna, the red cow, 
the loaves of proposition, a goat, honey, the blood and water 
from Christ’s side, and the honey, fish, and bread that Christ 
and the apostles shared after his resurrection.“ Apart from the 
post-resurrection meals, and allowing that the blood and water 
from Christ’s side belong in a slightly different category, these 
are all found in De corpore domini. Yet, in De sacramentis, Albert 
also raises questions about various Old Testament things that 
are only sometimes seen as types of the Eucharist, such as the 
ark of the covenant and the bread that Elijah gave to the wid- 
ow. Albert responds that these certainly can be types of the Eu- 
charist, but they are not principally types of the Eucharist. The 
ark first signifies the womb of the Blessed Virgin Mary, and the 


45. In Albert’s works he often shows a stronger appreciation for the literal 
sense than some of the monastic authors who preceded him. Cf. Smalley, The Bi- 
ble in the Middle Ages, 299. Smalley contrasts Albert’s interpretation of the “bones 
of the twelve prophets” in Sir 49.10 as referring to the literal sense because they 
are solid and related to “the truth of the things,” to Stephen Langton’s interpre- 
tation, which ascribes the dryness of the bone to the literal sense and the living 
marrow to the spiritual. 

46. Albert, De sacram., tract. 5, p. 1, q. 1. a. 2. 
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bread first signifies the bread of wisdom.“ Albert’s allowance 
that there can be any number of types that signify the Eucharist 
in a secondary way helps to explain the freedom with which he 
directs so many Old Testament sayings and events to the Eu- 
charist in De corpore domini. In so doing, Albert is indeed seeing 
an image of the Eucharist in all of God’s good gifts to man and 
in all of the ways God has been present to man. He is not in- 
sisting that all of the Old Testament passages primarily refer to 
the Eucharist. This means that De corpore domini cannot be read 
as a trustworthy guide to the author’s preferred allegorical in- 
terpretation of all the passages that it treats. It may also be the 
explanation of certain discrepancies between De corpore domini 
and other writings of Albert. 


Sacramental Signification 


Despite a very strong Aristotelian-realist perspective, De cor- 
pore domini shows an intense engagement with the idea of sacra- 
mental symbolism, particularly the symbolism of food. A com- 
mon criticism of the actual practice of scholastic piety, if not all 
scholastic theology, is that, in the Middle Ages, the custom devel- 
oped of focusing more on the elevation of the host at Mass than 
on the reception of Christ in communion. Looking at Christ at 
Mass, either from confused priorities or an exaggerated sense 
of sin, overtook receiving Christ at Mass.** Whether the author 
of De corpore domini was unaware of this trend, or whether he was 
trying to combat it, the work has a very strong emphasis on the 
signification of the Eucharist as food. On the actual question of 
frequent reception of communion, Albert cites authorities on 
both sides, and recommends a middle course, suggesting that 


47. Albert, De sacram., tract. 5, p. 1, q. 1, a. 3. 

48. See Judith M. Kubicki, The Presence of Christ in the Gathered Assembly (New 
York: Continuum International Publishing Group, 2006), 55, 57; William R. 
Crocket, Eucharist: Symbol of Transformation (New York: Pueblo, 1989), 122. Oth- 
er studies have noted a connection between medieval Eucharistic devotion and 
true desire for union with Christ. Cf. Charles Caspars, “Augenkommunion or 
Popular Mysticism,” in Bread of Heaven: Customs and Practices Surrounding Holy 
Communion, ed. Charles Caspars, Gerard Lukken, Gerard Rouwhorst (Kampen: 
Kok Pharos, 1995), 83-97. 
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priests discern whether women who want to receive communion 
often desire this out of true devotion or “frivolity.” 

The spiritual significance of food and eating is emphasized 
throughout De corpore domini. It is especially seen throughout the 
disproportionally large distinction 3, which directly treats the 
Eucharist as food. Much of the first tractate of this distinction is 
devoted to a very long extended comparison of the processes of 
natural eating to the incorporation of the Christian into Christ 
through reception of the Eucharist. The idea that, while natu- 
ral food is incorporated into the body of the Christian, in the 
Eucharist the Christian is incorporated into Christ is not new 
to Albert. On the other hand, the careful meditational compar- 
ison between the two, complete with various Aristotelian details 
about the digestive system, seems to be. It is certainly true that a 
scientific knowledge of the process of digestion is not needed to 
understand the basic sign-value of the Eucharist as food. In fact, 
elements of Albert’s extended comparison may be distasteful or 
laughable to modern sensibilities, but the inclusion of this sec- 
tion in the work shows that Albert really did take seriously the 
fact that the Eucharist is given under the appearances of food. 

Recourse to the idea of the Eucharist as food is a favor- 
ite trope throughout the work. In distinction 6, where Albert 
treats the Eucharist as sacrament, he couches the argument for 
the time of the Incarnation and institution of the Eucharist in 
terms involving eating.” While one of Aquinas’s arguments for 
the fittingness of the time of the Incarnation being delayed was 
to allow man to grow in humility and realize that he needs a 
redeemer,”! Albert figuratively expresses the same concept in 
terms of God giving to human hunger for the Eucharist suffi- 
cient time to increase, through giving man time to expel the 
evil food of sin and to be ready at a healthy time of the day for 
the Eucharistic meal. 

Albert bases several of his arguments about transubstanti- 
ation and Christ’s presence in the Eucharist on the fact that 
the Eucharist both is and signifies spiritual food for mankind. 


49. Dist. 6, tract. 4, ch. 3. 
50. Dist. 6, tract. 1, ch. 3. 
51. Aquinas, ST III, q. 1, a. 5. 
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It would be wrong for the substance of bread to remain after 
transubstantiation because then the accidents would not chief- 
ly signify Christ as really present as spiritual nourishment, but 
would signify the substance of bread as physical nourishment.” 
(Albert allows that the natural substance and accidents of bread 
and wine could, in theory, together signify Christ as spiritual 
nourishment, but this would contradict his real presence, which 
is indicated by the words of consecration.) When the host is 
broken, Christ is present, whole and entire in every piece of 
the host because every piece of the host has the signification of 
food.” Albert shows less metaphysical nuance than Aquinas on 
this question, but also a more explicit attunement to the nature 
of the Eucharist as given to mankind as food.*! 

The particular attentiveness of De corpore domini to significa- 
tion highlights one of the areas in which the theology of this 
work is a novelty or development in regard to other works of 
Albert. As noted by Vijgens, Albert, in his Commentary on the Sen- 
tences, bases the possibility of the Eucharistic accidents existing 
without a subject on the distinction between the being of acci- 
dents as they exist in their subject and the being of accidents 
taken formally or absolutely. While accidents are usually de- 
fined in relation to their existence in a subject, this distinction 
allows a secondary definition in which they can be considered 
absolutely according to their accidental form or essence, their 
unique quality as accidents. If the very definition of an accident 
must necessarily refer to existence in a subject, then for an acci- 
dent to be upheld without a subject does not merely require the 
divine power, but is a contradiction. This secondary definition 
based on the essence of accidents grounds the possibility for 
the divine power to uphold accidents in their accidental nature 
without there being any subject in which they inhere without 
creating a contradiction.” Upheld in this way, the accidents can 


52. Dist 6, tract. 2, ch. 1. 

53. Dist. 3, tract. 3, ch. 1. 

54. Cf. Aquinas, ST MI, q. 76, a. 3. 

55. See Vijgens, Eucharistic Accidents, 120-22, 133. His discussion gives a com- 
plete and detailed analysis of the account of De corpore domini in contrast to that 
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function materially, really providing physical nourishment to 
the person who feeds on the Eucharist. 

Without denying the role of divine power, Albert in De corpore 
domini prefers to focus on the way in which knowledge is con- 
veyed to the senses as a starting point for articulating how ac- 
cidents could exist without their proper subject. Here he does 
not base his main argument on the distinction between the ac- 
cidents considered in the subject and considered in themselves, 
although his consideration of knowledge does secondarily serve 
to refute an objection that proceeds from too narrow a defi- 
nition of accidents. Rather, he prefers to consider the way in 
which accidents work in human reception of knowledge. The 
accidents of a sensible thing are able to impact the medium that 
carries them to the senses, having a certain type of existence 
as carried by the medium, as well as in the senses themselves. 
This sort of being is described as “spiritual” or “intentional.” In 
both of these cases, the accidents are “in the medium” or “in 
the sense” signifying their substance, but in an immaterial way, 
not directly upheld by the substance, although originating from 
it. This account does not require an articulation of accidents as 
having essence. It also differs from the other account by specif- 
ically identifying “intentional being” with the accidents them- 
selves rather than assuming that it is an effect of the accidents. 

Considering that the most important role of the Eucharis- 
tic accidents is to signify, Albert in De corpore domini prefers to 
explain the being of the Eucharistic accidents after the conse- 
cration as having similar intentional being.” Thus he draws the 
line between accidents having material and intentional being 
(that is, existing with or without their proper subject) rather 
than between accidents having being in their subject and being 
upheld by divine power (that is, existing with or without any 
subject). The “intentional model” may have been chosen for De 
corpore domini for its pedagogical accessibility. It enables Albert 
to point to data of human experience. All of his readers have 
had the experience of sensing material objects and of recogniz- 


of Albert’s other works and should be consulted by anyone interested in this 
matter; IV Sent. D. 12. a. 16. ad. 8. 
56. Cf. Vijgens, 144-49; dist. 6, tract. 2, ch. 1. 
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ing that the accidents exist differently in the senses and in the 
material object. For example, the sight of ice is not itself cold.*” 
A weakness in this explanation is that it results in a theory in 
which the merely intentional accidents can satisfy hunger and 
perhaps even sustain bodily heat, but cannot furnish the materi- 
al to build up the human body.” 

Even where Albert is making metaphysical arguments about 
Christ’s presence, it cannot be argued that the fact that the Eu- 
charist was given as food for mankind ever leaves his thoughts. 
Since De corpore domini is partly a devotional treatise, it is not 
clear whether the author is emphasizing the aspect of the Eu- 
charist as food because he considers this the best way to under- 
stand the mystery, or because he considers it the simplest pas- 
toral way to give his readers an understanding of the Eucharist. 
In either case, the emphasis on the Eucharist as food makes it 
impossible ever to consider the Eucharist as a static presence of 
Christ, or apart from its orientation towards uniting Christians 
and the Church to Christ. 

The reason why Albert puts so much emphasis on food and 
eating is his deep appreciation of sacramental signification. He 
certainly falls on the side of realism rather than symbolism if 
symbolism is understood to prefer an undefined “participation” 
or mediation on the level of human perception of the reality of 
Christ through the bread. Albert strongly upholds the under- 
standing of a real Eucharistic change. This does not, however, 
mean that he dismisses the levels of signification found in the 
bread and wine used for the Eucharist. These include signifi- 
cance from Christ’s institution of the sacrament, from the his- 
tory of Israel, and from the very nature of bread and wine. Al- 
bert devotes much space to the Biblical references to bread and 
wine. He lists examples where bread and wine were used in the 
Old Testament (Melchizedek’s sacrifice stands at the head of 
these) and places where bread and wine are praised as strength- 
ening food. While Albert will play with the idea of the Eucharis- 
tic accidents of bread and wine as “hiding” Christ because they 
do not show his proper natural accidents, he will also say that 


57. Dist. 3, tract. 3, ch. 1. 
58. Ibid. 
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they reveal him, and exist primarily for the sake of pointing to 
his real presence.” 

A further point for consideration in regard to sacramental 
signification in Albert is the way in which the Eucharist is relat- 
ed to the Church community. Albert devotes a distinction to the 
various levels of communion that are established and deepened 
through the reception of the Eucharist: with God, with the an- 
gels, with the saints, with the mystical body, in spiritual goods, 
in sufferings, and so forth. Within this sort of discussion, Albert 
will mention that making the Eucharistic bread from many 
grains signifies the Church made from many members. This is 
not, however, given as the reason why the Eucharist causes the 
Church. This causation is always referred, through the body of 
Christ, to the unifying graces of charity and the Holy Spirit giv- 
en to the individual in the Eucharist. Albert’s discussion of the 
communion of saints as involving shared spiritual goods as well 
as a communion in the sacraments was a contribution to theo- 
logical thought on this subject.” 

This consideration becomes more technical within the three- 
fold schema of sacramentum tantum, res et sacramentum, and. res 
tantum. In this way of speaking, the sacrament alone (sacramen- 
tum tantum) is the sacramental sign; the reality and sign (res et 
sacramentum) is the first reality signified by the sacrament; and 
the reality alone (res tantum) is understood to be final grace giv- 
en by the sacrament. This terminology had its first origins in St. 
Augustine, who essentially follows a twofold schema in which 
he contrasts the visible sacramentum to the invisible res that is 
signified by the sacramentum.®! The schema was expanded to 
be threefold as a result of medieval Eucharistic controversy in 
which it was necessary to distinguish between the accidents, the 
body of Christ, and the graces received from the reception of 
communion. Albert is notable for using the threefold schema as 


59. Dist. 3, tract. 3, ch. 2. 

60. Cf. Antonio Piolani, Il Corpo Mistico e le sue relazioni con l'Eucharistia in S. 
Alberto Magno, Studia di Teologia Medievale della Pontificia Universita Later- 
anense 1 (Rome: Pontificia Universita Lateranense, 1960), 126-27. 

61. Cf. Thomas D. McGonigal, OP, “The Significance of Albert the Great’s 
View of Sacrament within Medieval Sacramental Theology,” Thom. 44 (1980), 
564-66, 560. 
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applicable to all the sacraments in conjunction with his under- 
standing of dispositive causality. In the Eucharist, Albert un- 
derstands the sacrament alone to be the Eucharistic accidents, 
along with the rite, the sacrament and reality to be the body of 
Christ, and the reality alone to be the “grace of spiritual nour- 
ishment,” which is related to the Church.® There is a chain of 
causality, with the first, through the power of God, causing the 
second, and the second causing the third. 

This grace of nourishment is, for Albert, strongly tied to the 
Church, since being incorporated into the body of Christ through 
the Eucharist is being united to the Church in charity. This un- 
derstanding is important—for Albert the Church comes from 
the Eucharist. The union of charity with Christ, which is strength- 
ened in the Christian through the reception of the Eucharist, si- 
multaneously makes the Christian a member of the Church and 
tightens the bonds between the members of the Church. The Eu- 
charist can be said to be ordered towards the Church only in the 
sense that it orders the members of the Church to Christ, and 
ultimately, through Christ, to the Father and in the Holy Spirit. 
Thus the Eucharist exercises causality on the Church, but not as 
a symbolic reality on the level of Eucharistic accidents. 

Thus, although Albert does think that the sacrament of the 
Eucharist signifies the Church in some sense, he hesitates to 
describe the Church as the res tantum of the sacrament, since 
the Church is not identical with the grace offered in the sac- 
rament, but results from the reception of the grace offered in 
the sacrament. Since the grace is always offered, even when it is 
not received, Albert describes it as the reality alone, but since 
an unworthy recipient is not actually more closely united to the 
Church, Albert hesitates to allow the Church to be the reality 
alone unqualifiedly. This is close to Aquinas, who considers the 
res tantum to be the union of the Church, but slightly different in 
formulation.™ In this way, Albert’s Eucharistic theology, which 
gives a prominent place to the person of Christ, whose presence 


62. Cf. Ronald F. King, “The Origin and Evolution of a Sacramental Formula: 
Sacramentum Tantum, Res et Sacramentum, Res Tantum,” Thom. 31 (1967), 82. 

63. Dist. 6, tract. 3, ch. 1. 

64. Aquinas, ST III, q. 73, a. 3, co. 
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is brought about through the Eucharistic change, maintains the 
centrality of the real presence in his understanding of the rela- 
tionship of the Eucharist to the Church. 


Catholic Teaching and Practice 


There are a few points of theology and Church practice found 
in De corpore domini that are inconsistent with later Church teach- 
ing and practice. The most obvious of these is the question of 
concelebration of the Mass. Based on his understanding of the 
power of priestly orders and the signification of the words of insti- 
tution, which effect the Eucharistic change as soon as the words 
of consecration are said, Albert maintains that many priests can- 
not consecrate the Eucharist when they concelebrate. The rea- 
son that Albert gives is that, since one priest has the power to 
consecrate, adding others is superfluous. Further, the priests will 
not complete the words of consecration at the same time, so that 
really, only the priest who finishes the words first will consecrate 
the host. 

The ineffectiveness of the other priests’ words is not proper 
for the reverence due to the sacrament. In order to make this 
theological decision harmonize with the Church practice at the 
ordination of priests, Albert interprets the participation of the 
priests at the Mass of ordination as the bishop demonstrating 
for them how to say Mass, rather than a consecration.® This in- 
terpretation was not held by all the theologians of Albert’s day. 
Aquinas thought that many priests did consecrate the host at 
the liturgy of ordination.® Most recently, the Second Vatican 
Council has declared, “Concelebration, whereby the unity of 
the priesthood is appropriately manifested, has remained in use 
to this day in the Church both in the east and in the west.”°7 

Another area in which Albert’s thought has been corrected 
by Church teaching is his expressed understanding that in time 
of necessity a layman or woman can hear confession. Contrast- 


65. Dist. 6, tract. 4, ch. 2. 
66. Aquinas, ST MI, q. 82, a. 2. 
67. SC 57, 1. 


24 INTRODUCTION 


ing the consecration of the Eucharist to the administration of 
baptism and penance, Albert says: “Now it is otherwise in the 
sacraments of baptism and penance, since they are sacraments 
of necessity, and so in time of necessity, anyone, even a layman 
or laywoman, can take the place of the minister.”® Albert is fol- 
lowing the suggestion put forward by Lombard in his Sentences 
that if a priest is not available, confession could be made to a 
layman as an expression of humility and desire to confess to a 
priest. In De corpore domini, Albert does not regard confession 
to a layman as a mere devotional practice, but seems to see it as 
truly sacramental. This is contrary to the teaching of the Cath- 
olic Church as expressed in the current Code of Canon Law.” 


Translation 


This translation is chiefly based on the Borgnet text, produced 
by Abbé Auguste Borgnet at Paris between 1890 and 1899. This 
is currently the most recent and most readable edition of De corpo- 
re domini, taking the place of the older Jammy edition produced 
by Fr. Peter Jammy at Lyons in 1651. In places I have consult- 
ed the older Jammy edition, upon which the Borgnet was based, 
and also the 1474 edition printed by Johann Zainer in Ulm.” 
While the sixfold structure is intrinsic to the work, the division 
into “tractates” and “chapters” is taken as given in the Jammy and 
Borgnet editions. The Ulm edition does not have chapter head- 
ings, but includes a table of contents very similar to the headings 
used by Jammy. 

For the Biblical quotations, I have relied largely on the 
Douay-Rheims translation of the Vulgate, since Albert quotes al- 
most exclusively from the Latin Vulgate. I have hoped that con- 
sulting a readily available (although no longer standard) English 
translation in place of the standard Latin translation that Albert 
had at hand would best approximate the relation of his text to 
the Vulgate. I have noted where the text used in De corpore domi- 


68. Dist. 6, tract. 4, ch. 2. 
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ni differs from the Vulgate text. This occurs only rarely. In plac- 
es I have modernized the language of the Vulgate, including 
using the more commonly accepted versions of Biblical names 
as found in the RSV translation. Where the verse and chapter 
numbering found in the Douay Old Testament diverges from 
that of texts based more fully on the Masoretic Text, I have fol- 
lowed the more modern numbering, specifically following the 
NAB for the numbering of the deuterocanonical books. The 
Biblical citations are in the text, but in square brackets, be- 
cause, while the Biblical book and chapter numbers are intrin- 
sic to the older text, the verse numbers were added by Borgnet. 
Where any of these numbers were erroneous, I have corrected 
them. 

Albert very often paraphrases the Church Fathers rather 
than quoting them directly. In many cases I have with certainty 
found the text that he intends to reference, but there are also 
many cases in which the reference that I give does contain the 
idea upon which Albert is drawing, but which may not be the 
same citation that he actually consulted in his writing. The read- 
er is invited to use the footnotes as a guide for further explora- 
tion of the Church Fathers, rather than as a sure authority. 


ON THE BODY OF 
THE LORD 


PROLOGUE 


INCE THERE ARE many things about the sacrament 
of the altar that present special difficulties, we have 
í S| reserved them for the end, so that we may have leisure 

to treat them with devotion and subtlety. 

And since in the Mass it is sometimes called grace, and some- 
times offering or gift, or present, and sometimes communion, 
and sometimes sacrifice, and sometimes sacrament, we place it 
in these six! genera, and, as far as God will deign to reveal, we 
will investigate diligently what pertains properly to it according 
to each of the genera mentioned. 

We will first treat the way it is in the genus of grace, since the 
Eucharist, which means “good grace” because it contains him 
who is the vessel of every good and in whom is the fullness of 
every grace, receives its name from this genus. 


1. Lt: gratia, donum-datum-munus, communio, sacrificium, sacramentum. These 
are all terms found in the Latin text of the Mass. This list actually only contains 
five categories. The sixth is cibus, missing in Borgn. and Jam., but found in Ulm. 
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DISTINCTION ONE: GRACE 


How is this sacrament in the genus of grace? 


EGINNING, THEREFORE, with this genus, calling upon 
the grace of God, we say: This is the sacrament of sac- 
raments, the Eucharist, containing every grace, food 

giving growth for eternal life, viaticum strengthening us to 

complete the journey of our exile, and the pledge of eternal 
salvation, and the communication of all holiness. 

I say, therefore, that this sacrament is placed in six genera be- 
cause of the innumerable graces that it contains. Nor is there 
one genus that is able to contain so many graces. For it is in the 
genus of grace, gift, food, communion, sacrifice, and sacrament. 

It is in the genus of grace for six reasons, the first of which is 
that it is from nothing but grace, and can be nothing but grace. 
The second, that it is not given except by the most gracious.' The 
third, that it is not given except to the dearest. The fourth, that it 
causes grace. The fifth, that it is grace upon grace.” And the sixth, 
that it contains every grace. 


Chapter 1 
This sacrament is nothing but grace. 


That it is nothing but grace is shown by its name, because it 
is and is named the Eucharist, which means “good grace.” Al- 


1. Lt: gratissimo, superlative from the form gratus, dear, acceptable, grateful. 
When it refers to God, I have translated it as “most gracious.” In the context 
of those receiving favors from God, I have translated it alternately as “dearest” 
or “most graced” based on whether the stronger emphasis in the context is on 
God’s love for man, or the gift which he has bestowed on man. 

2. Cf. Jn 1.16. 
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though we receive grace in all the sacraments, there is in this 
sacrament the whole of grace which we see, touch, and taste. 
Thus Zechariah 4.7 says about this sacrament, “And he will give 
equal grace to its grace.” Whatever graces are scattered to be 
gathered in all the [other] sacraments and virtues, the whole is 
found here together in one grace. This is signified by the omer, 
which was the measure of the manna, which was sufficient for 
each one. [Ex 16.16-17] 

For the measure which is sufficient for man’s salvation can 
only be that which contains the grace in which the whole Christ 
is contained. This is the “golden urn holding,” that is, contain- 
ing, “the manna,” [Heb 9.4] which is placed in the holy of ho- 
lies, which suffices for the capacity of each one. For the golden 
urn is the exterior form which encloses this grace. Or it is the 
heart which gathers this grace inside itself, signifying the body 
of Christ containing the soul of Christ and his divinity, which is 
nothing but grace, since we have received such benefit of grace 
beyond merit.” 

For in this, “grace and truth” really “have come through Je- 
sus Christ,” [Jn 1.17] because this grace has fulfilled the emp- 
tiness of the sacramental figures, and has fulfilled the shadow 
of the ancient and symbolic! sacraments by the truth. In this 
sacrament, “the Lord will give grace and glory”: grace, indeed, 
in the present, but glory in the future in his inflowing when by 
his divinity he will pour into us, like a river, the peace and glory 
of all nations, which we shall drink, as is said. [Is 64.3] For this 
sacrament appeases desire, and as a torrent melted by the fire 
of charity, it fills each of our hearts to overflowing. 

It is called the Eucharist for the six reasons that have been 
mentioned. 

And not only is it a grace, but it can be nothing but grace, 


3. Here Albert speaks about Christ’s body “containing” the soul of Christ. 
Later he will speak about the sacraments, especially the Eucharist, as “contain- 
ing” grace. As is shown here by the fact that the term is used to describe the soul 
in the body, it does not necessarily imply a material substance within another, 
but rather expresses that grace is given through a tangible reality. 

4. Lt: typici, that is, symbolic, specifically as a type which prefigured the new. 

5. Ps 83.12. Borgn: Is 63.12. Jam. and Ulm lack this reference. 

6. Cf. Is 66.12. 
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since it can be obtained by no merit or prayer or price. For who 
can obtain by worthy merits, or by a worthy price or prayer, 
what God has provided for his poor in his unique sweetness. 
[Ps 68.11] “In your sweetness, O God, you have provided for 
your poor.” [Wis 16.20] “You gave them bread from heaven 
prepared without labor.” For what God provided in his sweet- 
ness could not come forth except from sweetness. This truly is 
what “eye has not seen, nor ear heard, nor has it entered into 
the heart of man, what things God has prepared for those who 
love him.” [1 Cor 2.9] And, “From the beginning of the world 
they have not heard, nor perceived with the ears. The eye has 
not seen, O God, besides you, what things you have prepared 
for those who wait for you.” [Is 64.4.] And so it can be nothing 
but grace, because it can be obtained by no merit, no price. For 
in this sacrament is Christ, the God of every grace, while [he] 
is [the Giver] of one grace alone in the others. Therefore, that 
saying in 1 Corinthians 1.5 and following can be applied to this 
sacrament, “In all things you are made rich in him, in all speech 
and in all grace;’ as the testimony of Christ was confirmed in 
you, so that nothing is wanting to you in any grace as you wait 
for the manifestation of our Lord Jesus Christ.” And this from 
Sirach 24.25, “In me is all grace of the way and of the truth, in 
me is all hope of life and of virtue.” So it could not have been 
anything but grace. 

He provided himself in all his fullness in this sacrament of 
sanctification; indeed, no one could ever earn this by any mer- 
it, ever obtain it with any price. Therefore, it is said, “Hearken 
diligently to me, and eat that which is good, and your soul shall 
be delighted in richness.” [Is 55.2] For here the good of every 
good is eaten. And the wretched and destitute soul is delighted 
by the richness of the sweetness of God. And no one can merit 
this, nor buy it. And so it can be nothing but grace. For if what 
is held freely’ is called grace, this sacrament, in which God gives 
himself to us, can be nothing but grace. But if what is received 
freely is called grace, again it can be nothing but grace, because 
nothing is received so freely from God as when God gives him- 


7. Vulg. reads “knowledge.” 
8. Lt: gratis. 
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self spiritually and bodily. [Prv 22.1] “Good favor is above silver 
and gold.” This is the good favor? which “Eucharist” expresses, 
which the humble of heart find before God. [Sir 3.20] “Hum- 
ble yourself in all things, and you will find favor before God.” 

Then pay attention to the authoritative sources which have 
been brought forward since the beginning of this chapter, the 
first of which shows that it is called Eucharist because, contain- 
ing in itself the author of every grace, it is equal to every grace 
of the virtues, gifts, and sacraments. The second shows that it 
is called good grace because it confers a measure of graces suf- 
ficient for the condition of each one. The third shows that the 
heart of man is placed within the holy of holies in the splen- 
dor of divinity, and so it is called good grace. The fourth makes 
clear that it is the best grace, which has fulfilled the emptiness 
of the old sacrament by conferring grace and has illuminated 
the type of the whole ancient law by showing the truth which is 
in Christ. The fifth teaches that it is named good grace because 
it fulfills, under the aspect of the sacramental eating, God’s in- 
flowing into us now through grace and in the future through 
glory. The sixth reveals the abundant and inundating delight of 
the divine sweetness flowing into us in this sacrament. The sev- 
enth [shows] the sweetness of the divine heart when he provid- 
ed his own refreshment of grace for the poor. The eighth shows 
that it belongs completely to grace because it is granted to man 
without merit and without labor, solely from the sweet goodness 
of God. The ninth makes clear that it can be nothing but good 
grace, which by its costliness is established in the highest, be- 
yond the perception and valuation and understanding of men. 
The tenth teaches that by its vigor it leaves nothing in man des- 
titute in poverty, and so this sacrament is called good grace. The 
eleventh [teaches] that it is called good grace because it fur- 
nishes the good of every good, and pours the sweetest richness 
into the affection. The twelfth shows that, because it surpass- 
es every treasure, it cannot be given a price, and therefore it is 
called good grace. The thirteenth makes clear that it is found 
by the humble before God, and therefore is possessed through 
no merit or price, and therefore is called good grace. 


9. Lt: gratia. 
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In this chapter, then, it has been determined briefly that this 
sacrament is good grace, and can be nothing but grace. 


Chapter 2 
This sacrament is not given except by the most gracious. 


Now the second reason why it has the same name, that is, 
that it is called Eucharist, is that it is not given to us except by 
the most gracious Lord. For although everything that is given to 
us is given by the good and gracious will of God, nevertheless, 
he had the most exceedingly gracious and kindly intention to- 
wards us when he provided this great sacrament for us, for his 
heating and melting charity inclined his whole sweetness to this. 

This is shown because there are six things which make ev- 
ery heart surge towards those near it, namely, goodness, kind- 
ness, piety, sweetness, charity, and readiness to forgive, which 
have disposed God’s heart to prepare this grace [for us]. For 
goodness is the communication and diffusion of itself to all, as 
Dionysius says.'° Kindness is the flowing river of good fire and 
of the heart continuously melted in all goodness.'' Now piety in 
itself is similar, an ever-melting affection. Sweetness according 
to the nature of unions is a continual flowing forth that holds 
in itself a pleasantness that is nothing other than the agreeable 
reception of flowing sweetness. Charity is a burning, a heart 
blazing and flaming so that it completely spends itself in the en- 
joyment of the beloved. Now readiness to forgive is being easily 
appeased; by it, no one is turned away from [giving] his benefits 
on account of the offenses committed against him. These are 
the things that made the most gracious heart of God prepare 
this grace for us. For in this, he communicates his divinity to us, 
and completely pours himself into us and diffuses himself com- 
pletely into us, spiritually and corporeally, to the whole soul and 


10. Cf. Dionysius, DN 4.1. This specific quotation is not found in Dionysius, 
but this chapter is the source for its usage in the Christian tradition, although it 
also has earlier origins in Plato (cf. R. Bk. VII, 517, D), whence it was received 
through the Platonic authors. There are concordant echoes of it in Aristotle as 
well; cf. Mete. 4.3 (980a15). 

11. Albert is making an etymology of benignitas by dividing it into boni igniti. 
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body through participation. In this, his good fire is poured into 
us as a torrent of pleasure.'? In this, we receive the taste of the 
sweetness of his nature, and in every pleasure of delight. In this 
he pours forth and lavishes his whole self upon us, because he 
holds nothing back from us, offering divinity, spirit, soul, blood, 
and body for our enjoyment. In this he has put the propitiation 
by which he may be appeased in those things in which we have 
ever merited his indignation. 

Therefore, this which has been so prepared for us by the 
most gracious will of God is truly called Eucharist and is so. 

And indeed, about goodness is said, [Mt 19.17] “Why do you 
ask me about good? One is good, God.” As Gregory says, “His 
being is goodness, his nature sweetness.”! It is a property flow- 
ing from so excellent a nature to have mercy and to spare. He 
communicates this goodness to all, and pours it into all, as it is 
said [2 Kgs 4.1-7] that the wise woman, the wife of the prophet 
who signifies the wisdom of God, that is, the wise knowledge 
from the taste of the good, filled not a few of her empty ves- 
sels, because it pours itself through everything that does not 
place obstacles to it.’ The oil signifies the Eucharist well, of 
which the manna is a figure because it was said that it had the 
taste of anointed bread, or oiled bread [Ex 16.31], because 
in this is recognized he whom “God has anointed with oil of 
gladness above his fellows,” as is said [Heb 1.9]. And this [Ps 
45-7], “You have loved justice, and hated iniquity; therefore, 
God, your God, has anointed you with the oil of gladness above 
your fellows.” For the goodness and the strength of oil are fit- 
ting here because, among mixed liquids, nothing pours forth 
so well as oil, and among the spiritual gifts, nothing communi- 
cates itself so far and widely as goodness, as Boethius says in De 
Hebdomadibus: “All things participate in the goodness of God, 
and therefore, they are good because they are from the good.”'® 


12. Cf. Ps 35.9. 

13. Cf. Gregory, Mor. 16.27. 

14. The etymological connection, not evident in English, between wisdom, 
sapientia and savor, sapore creates a lovely and sustained play on words through- 
out this section. 

15. Cf. Nm 11.8. 

16. Cf. Boethius, Subst., solutio. 
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[Gn 1.31] “God saw all the things that he had made, and they 
were very good.” 

Therefore, because of this goodness, affection in that will was 
not contained but communicated itself to us even beyond the 
being and good of creation and even beyond the goodness and 
form of the best virtue, by providing a flask of this oil by which 
the whole might be communicated to us through the divine and 
human substance and being, as the prophet Elijah says, [1 Kgs 
17.14] “The pot of meal shall not be lacking, nor the flask of oil 
be diminished,” from which we and our house are fed. For the 
pot and flask signify the sacramental forms in which the Eucha- 
rist is contained. 

Therefore, it has received the name Eucharist from the 
aforementioned goodness in which it is provided. 

This is the good, the communicative promise which God 
promises in his goodness. [Jer. 31.14] “I will fill the souls of 
the priests with richness, and my people shall be filled with my 
good things.” For it is provided for the priests in their ministry 
and for the people in communion with the divine goodness. 

This is that by which their desire is fulfilled with goods, be- 
cause every desire for holy things, for communion, for Christ’s 
divinity, spirit, soul, blood, and body, is stilled in us. This is that 
about which it is said, “His soul shall dwell in good things,”!” 
since what is received here in the species of the sacramental 
mode will be taken in forever in the true blessed glory of the 
realities and in the blessed in-pouring. 

Now, [let us speak] about kindness, that is, the good fire of 
God in which his burning and heating goodness has provided 
this for us and prepared the sacrament, as is said [Ps 51.18], 
“Act kindly, O Lord, in your good will toward Zion, so that the 
walls of Jerusalem may be built up.” For the walls of Jerusalem 
can be built up with nothing but stones that are living and ce- 
mented by the divinity.'* Men do not have the ability to do this 
themselves unless they are parts and members of the corner- 
stone” and are incorporated into it by the wonderful and ef- 


17. Ps 25.13. 
18. Cf. 1 Pt 2.5. 
1g. Cf. 1 Pt 2.6. 
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fective sacrament of the Eucharist. For it is said [Jl 2.13], “he is 
kind and merciful,” because he does not disdain to accept us for 
incorporation into him. For so the fire of good burns in him, 
which diffuses into us what is innermost in him, by which he is 
communicated to us, and he incorporates us into him by the 
flow of the blood of the sacrament from his innermost being. 
[Jn 19.34] “One of the soldiers opened his side with a spear, 
and immediately there came out blood and water,” the blood, I 
say, of the sacrament, and the water signifying the mixing and 
incorporation of the insipid people into him, so that, having 
lost the taste of their insipidity by mixing with him, they may 
receive the flavor of his gracious divinity, which is recognized as 
united to the blood. 

This is “Razias,” which is translated as “holy to the Lord,” 
about whom it is read [2 Mc 14.45-46] that “for his affec- 
tion,” that is, from his kindness, he was called “Father of the 
Jews,” that is, of those believing,”” about whom it is read that, 
“inflamed in soul, he arose, and while his blood ran down in 
a great stream, and he was hurt with grievous wounds, he ran 
through the crowd, and standing on a certain sharp rock, and 
almost without blood, grasping his bowels, he cast them with 
both hands upon the throng, calling upon the Lord of life and 
spirit to restore them to him again, and so he ended life.” For 
this man consecrated to God signifies Christ offered in such a 
sacrifice, who, being inflamed in soul by his interior kindness, 
arose, that is, lifted himself up on the cross, and while his blood 
from the great fire of goodness ran down in a great stream for 
our redemption, and he was grievously wounded in his hands 
and feet, he ran in the swift course of his kindness through the 
whole crowd of human generations, and standing on the sharp 
rock of eternal truth and steadfastness, upon which he had 
founded the Church, and when his flow of kindness was now 
almost spent, just as [he was] almost drained of blood on the 
cross, and, grasping his life-giving innermost being, in which is 
the life of men,?! with both hands of his divine power and hu- 
man passion, he cast it abundantly upon the throng of men so 


20. 2 Mc 14.37. 
21. Cf. Jn 1.4. 
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that they might receive life and grace in them, calling upon the 
Lord of all, the heavenly Father, to restore them again to him in 
his mystical body by incorporating all into him, and so in such 
kindness he departed this life. 

And so it is said antonomastically about this kindness [Rom 
2.4]: “Or do you despise the riches of his goodness and patience 
and long-suffering? Do you not know that the kindness of God 
leads you to repentance?” For this strongly burning kindness 
should by its merit bring all men to conversion. The fire that 
appeared in the burning bush signified this kindness. [Ex 3.2] 
In this [fire] it prefigured this sacrament, in which the fire of 
kindness and of divine goodness is received in the verdure of 
the burning bush, that is, in his humanity, vigorous in every vir- 
tue, for the communion with Christ, God and man. 

For this is the kindness about which it was said [Ps 65.11], 
“You shall bless the crown of the year of your kindness,” because 
in this kindness, all the goods of God are turned into a crown, 
because they are returned to the author of every good, who is 
totally contained in this sacrament. 

For this is the kindness about which it is said [Ps 85.12]: “For 
the Lord shall give his kindness, and our earth shall yield its 
fruit.” For how could it not yield, made rich with blood, and 
mixed with the body, vivified by the soul, called forth by the 
spirit of Christ and fecundated by his divinity, all of which are 
received in this sacrament? 

For this is the kindness about which is said [Ti 3.4]: “But 
when the kindness and gentleness of God our Savior appeared”: 
indeed he has shown the greatest kindness to us in this, even 
giving himself for our enjoyment. Therefore, if we desire to be 
worthy of this sacrament, nothing remains but to do what the 
Apostle says [Col 3.12-13]: “Clothe yourselves, as the elect of 
God, holy and beloved, with compassion, kindness, humility, pa- 
tience,” bearing with one another and forgiving one another 
if anyone has a complaint against another.” And then we will 
be worthy of so great a sacrament which has received its name 
from the grace of the divine kindness. 

Now piety inclined the will of the Lord to provide this sacra- 


22. Vulg. includes modestiam. 
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ment for us, since, as Cicero says: “Piety is towards parents, and 
this good will is towards those found joined to us by a likeness to 
the parental good.”** So, therefore, he made us to the likeness 
of the image of the Father, which is himself, and so, joined [to 
us] by a natural inclination, he provided for us this sacrament 
of such flowing forth of every good that he might manifest the 
good will that he has towards us. 

For the good will which we taste in this sacrament is piety, as 
is written, [Rom 12.2] “that you may prove what is the will of 
God, good and pleasing and perfect.” For this [will] is most pi- 
ous and good in providing the body and blood of the Lord for 
communion and atonement for sins. It is well pleasing in the 
offering of the soul for the remission of debts. It is perfect in 
the union with his divinity for our adoption into all beatitude. 

This is the piety about which the Apostle says [1 Tm 3.16]: 
“And clearly great is the sacrament of piety, which was manifest- 
ed in the flesh, justified in the Spirit, appeared to the angels, 
was preached to the Gentiles, believed in the world, and taken 
up in glory.” For it is called the sacrament of piety because it 
comes forth from the highest piety of God, and is manifested 
in the corporeal and sacramental eating, and causes perfect jus- 
tice in our spirit. It has appeared to the angels since all the an- 
gels attend every consecration of the body of Christ. It is what 
is preached to the Gentiles, so that they may be made one body 
in Christ. It is what is offered to the whole world as food giving 
growth, and it is what is continually taken up in glory for us as a 
sacrifice of praise.” 

This is the piety that gives strength for everything, as is 
said, [1 Tm 4.8] “But piety is profitable for all things, having 
the promise of the life that is now and that is to come,” since 
through the sacramental species [a person] grows in that life 


23. Cf. Cicero, Inv. 2.66. 

24. Lt: confectione. This term is often transliterated into English as “confec- 
tion” to designate in general the process of the coming to be of Christ’s body un- 
der the sacramental species. I have usually translated it as “consecration” since it 
is through the consecration that the change takes place, and this word does not 
have the English connotations of sweet baked goods which “confection” does. 

25. Cf. Heb 13.15. 
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which is now lived in the Church, and, through the truth of the 
reality, he gives life for the life of future glory. 

This is the piety about which it is said, [Bar 5.4] “Your name 
shall be called by God forever the peace of justice and the hon- 
or of piety.” Indeed, this is the honor that we have received 
from the piety of the Lord, that, by enjoying this, we may both 
be said to be gods,” incorporated into him, and be partakers in 
the good grace of his divinity itself.*” 

Now, God has provided this for the poor in his own sweet- 
ness, and therefore it is named Eucharist, since nothing is 
provided in the sweetness of God except good grace. In his 
sweetness, God sweetly thinks of us. Nothing can be thought 
or desired’ sweeter or better than that God should be in us in 
his divinity and humanity, as sustenance for life invigorating us, 
and as spiritual food perfecting in us all union with himself. On 
account of which, in the book of Wisdom 16.21, when he spoke 
about the manna and marveled at the sweetness of heart in 
which a sacrament of such great grace was provided, he added 
the reason, saying, “For your substance showed your sweetness 
to your children, and serving the desire of each one, it became 
what every one desired.” Or as if to say, “Such honey-sweetness 
of such good grace could not have come forth except from the 
fountain of divine sweetness, in which, forgetful of the ancient 
bitterness, flowing with the honey-flowing sweetness and flow- 
ing forth to us in affection, you have prepared such a sweet and 
good grace for us.” 

This is Samson, a sun strong”? with the grace of illumina- 
tion, who, illuminated in mind through the power of this grace, 
struck down the strong lion of the tribe of Judah and solved our 
problem, because “out of the eater came forth food, and out of 
the strong came forth sweetness.” [Jgs 14.14] For the heavenly 


26. Cf. Ps 82.6, Jn 10.34. 

27. Cf. Heb 6.4. 

28. Lt: excogitari and exoptari. Note the priority of knowledge over will in this 
statement. In scholastic thought, the will is a rational appetite which follows 
upon the recognition of the good by the intellect although it can also be influ- 
enced by the emotions as well. Here, Albert may be echoing the hymn Jesu, dulcis 
memoria attributed to St. Bernard. 

29. Jerome, Nom. hebr. 33.23. 
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Father, thinking sweetly in his sweetness, has struck down for 
us, that is, he struck down the most sweet victim, the lion of the 
tribe of Judah,” and prepared food for us in which sweet food 
comes forth out of the eater, that is, from him who incorpo- 
rates us into himself in this sacrament, and great sweetness has 
come forth from the strong champion of our salvation. Indeed, 
whatever is in this sacrament is full of sweetness, far from any 
bitterness of gall. 

So it is said [1 Sm 14.26-30] that flowing honey appeared 
upon the surface of the field, to which Jonathon, which means 
the gift of the dove,*! stretched out the rod which he held in 
his hand and said, “I tasted a little bit of this honey, and my 
eyes were enlightened.” For our field, which formerly brought 
forth thorns and troubles from its bitter depths, now, filled with 
the sweetness of the divinity of the Father, flows completely with 
the sweetness of honey, to which he who is the gift of the dove, 
which lacks the poisonous bitterness of gall, extends the rod of 
righteousness held in his hand, that is, in his activity, and tastes 
the sweetness of the divine favor; he is immediately illuminated 
in the eyes of his heart to know the truth and good grace which 
have been given to all of us through Jesus Christ, that we clearly 
do not labor for an empty sacrament,” nor, furthermore, are we 
involved with other figurative types. 

This is why the bride, tasting the sweetness in a kiss, says 
[Song 4.11]: “Honey and milk are under your tongue,” honey 
referring to the sweetness of the divinity, milk to the whiteness 
of innocence and grace of his humanity. Indeed, everything he 
breathes forth is sweet with such great sweetness. Therefore, it 
is said, [Sir 24.20] “My spirit is sweeter than honey, and my in- 
heritance than honey and the honeycomb.” Because the Spirit, 
breathing forth from the sweetness of God, holding us immov- 
ably, breathing honey-sweetness in this grace, the honeycomb of 
the new and eternal sacrament dripping honey from the wax, 
that is, from the human nature which drips the divine nature 
united to itself, makes us entirely sweet from its own sweetness. 


30. Cf. Rv 5.5. 
31. Jerome, Nom. hebr. 33.1. 
32. Cf. Is 55.2. 
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This is the pleasure which we experience in the divine sweet- 
ness, and so, while [1 Pt 2.3] Peter said, “If you have tasted that 
the Lord is sweet,” the Psalmist [Ps 34.8] said, “Taste and see 
that the Lord is pleasant,” since such sweetness is experienced 
as an immense pleasure. 

This fruit, called most precious and pleasant from enjoyment 
(fruendo), is the antidote for the first fruit which seduced our 
first parents by its pleasantness, about which it is said, [Gn 3.6- 
7] “The woman saw that the tree was good to eat, and fair to 
the eyes, and delightful to behold, and she took its fruit and ate 
it, and gave it to her husband, who ate it,” and the eyes of both 
were enlightened to contemplate their shame. Now through 
this fruit, most sweet and pleasant for eating, prepared and pro- 
vided in the sweetness of God, our eyes are enlightened to con- 
template divine things in perfect grace and truth, since it has 
shown us the tree of life, fair and beautiful, and it is a remedy 
for us against all the bitterness that was infused into us from the 
[pleasant] taste of the apple which the woman desired in its car- 
nal pleasantness. This is what [Prv 16.24] is called “sweetness 
of the soul, health of the bones,” since this antidote, which has 
been prepared for us from the sweetness of the mind of God, 
has healed all our bones. 

Therefore, this is the advice of the wise man [Prv 24.13]: “Eat 
honey, my son, because it is good, and the honeycomb most sweet 
to your throat,” that is, delight in the honey-flowing sweetness of 
God, in which the honeycomb of the sacrament [is given] to you, 
which drips honey from the wax of his humanity onto your throat 
so that, from the taste of the delight of your heart, you may be 
freed from all the bitterness of the taste of the serpent, which 
poured venom into you from the first bite. 

This is what the bride [Song 2.3] says: “I sat down under the 
shadow of him whom I had desired, and his fruit was sweet to 
my throat.” For the shadow of his cross and passion, in which 
this fruit matured to ripeness, provides coolness against the 
heat of concupiscence, and the sweetest fruit of the sacrament, 
which is the fruit of the tree of the cross, pours forth the sweet- 
ness and pleasantness of every delight. Thus, [Ps 25.8] “The 
Lord is sweet and righteous; because of this he will give the law 
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to those straying on the way.” For he was sweet in thinking of 
this for us. But he was righteous in requiring from us prepara- 
tion to receive this, since “he who eats and drinks unworthily, 
eats and drinks judgment to himself.”** 

And this law of sweetness and righteousness has been given 
to us on the way as viaticum, so that we may not remain in our 
sins, and so the bride, justified by this law, and moved by the 
honey-flowing sweetness, says [Song 5.1], “I have eaten the hon- 
eycomb with my honey, and I have drunk wine with my milk,” 
because she has delighted in the divine sweetness, and found 
sweetness in the humanity in the sacrament, and has been ine- 
briated with the wine of the most precious blood, and, rejoic- 
ing in the presence of such companions, has boasted that she is 
loved by God.” 

Further, this sacrament that is presented to us is called Eu- 
charist, that is, good grace, from the very great charity with 
which God has loved us. “It belongs to the loving and good,” Di- 
onysius says, “to lead to the good, and it belongs to the best and 
the best in loving to lead to the best.” Therefore, since God 
has provided this grace for us with his best love, it has right- 
ly and justly received the name Eucharist, that is, good grace. 
And, indeed, not knowing this, Absalom said to Hushai the 
Archite [2 Sm 16.17]: “This is your grace to your friend.” For 
Hushai is translated to mean “secret,” and Archite, “raising up 
a captive brother.”*° For this grace is so excellent that no one 
knew its secret, except him who received it, and in such love 
was it prepared that it restored all the captive brothers of Christ 
to life, as Christ says [Jn 6.57]: “He who eats me, shall also live 
by me.” Therefore, the grace prepared with such an effect and 
with the affection of love for a friend, is aptly called Eucharist. 

So it is that the Lord, speaking about this love through Jer- 
emiah 931.3, said: “I have loved you with everlasting charity; 


33. 1 Cor 11.29. 

34. The Song of Songs places the verses quoted in the mouth of the bride- 
groom, but Albert transfers them to the bride. 

35. Cf. Dionysius, DN 4.1, 7, 13. 
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therefore, I have drawn you, taking pity.” For he never draws us 
to himself so closely as when he is in us sacramentally through 
truth and we are in him through the spiritual incorporation: for 
then we are drawn most forcefully, and bound with his bond of 
unbreakable charity so that we are in his interior being spiritual- 
ly, and he is in our interior through sacramental reception. And 
this is what he said [Is 41.7]: “The blacksmith” striking with a 
hammer encouraged him who was forging at that time, saying 
‘the joining is good,’ and he strengthened it with nails, so that 
it would not be moved.” For the blacksmith is the Father loving 
us, and from philanthropy, that is, the love of men, saying “the 
joining,” that is, with the love of charity, as with solder I join the 
good to me. And every saint replies, “It is good,” because noth- 
ing better can be devised for us. The love of the heavenly Father 
is called a blacksmith because, just as iron masters everything, 
so love conquers all, as Virgil [says] in his Bucolics: 


Love conquers all, so let us surrender to love.** 


For he has embraced [us] with excessive love, since he has sol- 
dered us to himself to such a degree that he is in us and we in 
him, so intimately that he is poured into our innermost self, 
and we are incorporated into him. 

For if, as blessed Dionysius said in the book On the Divine 
Names,” divine love causes ecstasy, this is most aptly called divine 
love which transfers God into us, and us into God, for “ecsta- 
sy”? in Greek corresponds to “transport” in Latin. For he says 
[Jn 6.57], “He who eats my flesh and drinks my blood remains 
in me and I in him.” He remains, he says, in me, transported out- 
side himself, and I remain in him, transported outside myself. 

For the bride experiences this when she says [Song 2.16], 
“My beloved to me and I to him.” For the beloved would not be 
her bridegroom unless he were transported into her, nor would 
she be to her beloved, unless she were completely transformed 


37. Albert’s text has faber ferrarius, blacksmith, while Vulg. has faber aerarius, 
coppersmith. Later, Albert will use this second reading. 

38. Virgil, Ecl. 10. 

39. Cf. Dionysius, DN 4.13. 

40. éxtaoic (a misspelling of ékotaotc) is Borgn.’s erroneous rendering of 
Jam.’s Latin extasis. 
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into him in every affection.*! And so it is said [Song 7.10], “I 
to my beloved, and his turning is to me.” For he is complete- 
ly turned to us, when we remain incorporated into him in the 
manner accomplished and ordained in the sacrament. 

So it is that she cries out [Song 8.6], “Place me as a seal 
upon your heart, as a seal upon your arm, for love is as strong as 
death.” For it has placed the loving soul outside of itself [and] 
in the beloved, and so it is as strong as death; and so the be- 
loved must be placed as a seal upon the heart, since it carries 
his soul and body and divinity so deeply into us, that he is sac- 
ramentally in my vitals, and we are united bodily with him by 
his spiritual power. In his hymns of love, holy Hierotheus® said 
very well that love or charity is the unitive power, which truly is, 
as Augustine says, the bond binding and uniting the lover and 
the beloved.* 

And so this sacrament is called the sacrament of union for 
the aforementioned reason, because it [comes] from love. For 
it is like a bond binding us and uniting us to God and God to 
us. Thus it is said, [Ps 63.8] “My soul has clung to you; your 
right hand has upheld me.” For our soul clings immobile in this 
sacrament, and he has upheld us intimately by embracing [us] 
with right hand of his eternity, and by grasping tightly that we 
may never be separated from it. 

This is also said [Hos 11.4]: “I will draw them with the cords 
of Adam, with the bonds of charity.” For in this sacrament, we 
have received the body and blood from Adam, by which two 
cords the Lord draws us in this sacrament. We have the bonds of 
charity because the Lord is bound to us in his soul and divinity 
in this sacrament, so that we may not be separated from him for 
eternity, and so we may be incorporated, drawn, and united to 
him. The Lord said [Jn 15.193], “No man has greater love than 


41. Affection in scholastic theology encompasses the will as well as the emo- 
tions—all the powers of the soul that incline to the good. This is why it can be 
understood as so completely transformative. 

42. Borgn. and Jam.: Sanctus Hieronymus, “St. Jerome,” is a mistake which 
should read Sanctus Hierotheus, “holy Hierotheus,” the teacher referenced by Di- 
onysius in DN 4. 14 as having written Hymns of Love or Yearning. Ulm has Jachaus. 
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this, to lay down his soul for his friends.” And indeed, praised 
in all things be the word of my Lord, because it is a sign of ines- 
timable love that, as a pledge of redemption, he gave us in this 
sacrament his soul given over to death for us, and his blood as a 
sacrifice of atonement, and his body as a bond of communion, 
and his divinity as sweetness of mind with the best taste, for he 
has grasped us very tightly to himself in the embrace of charity, 
when he has so joined us to himself. 

“Founded and rooted in this charity,” we can, as is said [Eph 
3.17-18], “with all the saints, comprehend what is the width, 
and length, and height, and depth.” The width, I say, by which 
he has loved us widely everywhere on the earth, uniting us to 
him through the sacrament of communion. The length, be- 
cause he causes an eternal love* in us, when what we now have 
under the sacramental species we will grasp in eternity in the 
true reality. Height, since we are joined to the heights beyond 
measure of his divinity. Depth, when we are incorporated, in his 
body and blood, into the depths of his interior in his body and 
blood. 

For, joined in this way by three diameters or dimensions, that 
is, length, width, and depth, so that, as “in him dwells bodily all 
the fullness of divinity” as is said in [Col 2.9], may we also dwell 
in him bodily through the three dimensions. For his intimate 
charity, which penetrates us like a fire that penetrates deeply, 
and draws us to him like the heat of fire that, of all things with 
drawing power draws most strongly, can accomplish this. And 
so it is said of charity [Song 8.6], “Its lamps are lamps of fire 
and of flames,” since it not only draws us to itself, but draws 
us in, and itself penetrates us even to the marrow. Jeremiah 
speaks about such affection [Lam 1.13]: “From above he has 
sent fire into my bones and has taught me.” For fire penetrating 
into the marrow teaches the power of this love by which Christ 
pours himself into us and draws us into himself; nor can anyone 


44. Anima here can also mean “life” as it is rendered in the more common 
version of this verse. Albert is drawing on the meaning of “soul” to indicate that 
Christ’s soul is given in the sacrament, but is also aware that this verse is usually 
understood in terms of the laying down of life. 
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know this power other than by intimate love. “By this,” he says 
[Jn 13.35], “all shall know that you are my disciples: if you love 
one another.” By this teaching, you will remain in me, and I in 
you, that we may be made perfectly one. Therefore, what God, 
moved by this love, has provided for us cannot be anything but 
good and the best grace. 

Now he showed by the greatest readiness to forgive that he 
thought only of good things“ for us, and of that thing show- 
ing the highest grace, which is called Eucharist, because, even 
though provoked by ancient offenses, he still prepared this grace 
for us, and so it is called “good grace,” because it was prepared 
by the most excellent will. [Jl 2.13] “For he is kind and merciful, 
patient and of great mercy, and exalted over evil.” 

For this is good grace beyond measure by which he willed 
not to be separated from us but rather desired to be united to 
us who ought to have been separated from him as the deserts of 
sin. So [Rom 5.8], “But God shows his charity to us, since while 
we were yet sinners, Christ died for us according to the time,” 
and not only died for us, but united [himself] to us through the 
sacrament of his passion. 

For he has also placed in the same sacrament a sacrifice of 
reconciliation, so that if there was something that would sepa- 
rate us from him, it would be purged by the merit of his sacri- 
fice, as is said [Ps 40.6-8], “Sacrifice and oblation you did not 
desire, but you have given me ears. Burnt offering and sin offer- 
ing you did not require. Then said I, ‘Behold, I come.’ In the 
head of the book it is written about me, that I should do your 
will. O my God, I have desired,” etc. For God accepted no sacri- 
fice of the old law for the remission of sins, and so he prepared 
for Christ a body joined and united to the divinity, in which sac- 
rifice he could be appeased towards us for all sins. And because 
he did not desire nor was he obliged to accept as satisfaction 
for sin either the burnt offerings of animals or the blood of ani- 
mals offered to him for sin, therefore Christ came willingly, that 
by his will of devoted obedience, he might fulfill the Father’s 


46. Cf. Jn 17.23. 
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will, offering himself to obtain reconciliation for us in his own 
blood. 

Therefore, it is this, the lamb without spot, which we daily 
dedicate at the altar by mysteriously slaughtering him, that in 
his appeasing® will, by which God obtained this grace for us, 
we may make God kindly disposed towards us. And so it is said 
[Heb 9.12], “Neither by the blood of goats or of calves, but by 
his own blood, he entered once into the holies, having obtained 
eternal redemption.” Therefore, the grace of this sacrament, 
which has been obtained for us by the gracious and forgiving 
will of God, is the best, for it is said [Heb 9.22] that, “without 
the shedding of blood, there is no remission.” 

Great therefore is that grace which the forgiving will of God, 
which desired to be appeased in every possible case, obtained 
through him who is the way of reconciliation, so that he could 
be appeased, that the Son would assume flesh, from which atone- 
ment was owed, and he would not give up the divinity, which 
could make atonement,” and so he might be appeased daily by 
the offering of this sacrifice, and be both the procurer of and the 
one accepting this greatest grace. [Ps 51.19] “Then you will ac- 
cept the sacrifice of justice, oblations, and burnt offerings, then 
they shall place calves upon your altar.” Then, I say, when this sac- 
rifice has been offered by Christ, God receives every sacrifice of 
justice, and the oblations of our prayers, and the burnt offerings 
set aflame in the fire of devotion, and we place the calves of our 
immoderate desires upon the altar of the sacrifice of the body of 
Christ, slaughtering them through the mortification of the flesh, 
so that in him these calves might be accepted as appeasement. 
For it can never be that he who is ready to forgive does not al- 
ways intend to cause good grace for those by whom he is readily 
appeased. It is said [Ex 32.14]°! that the Lord was appeased by 
the prayer of Moses concerning the evil that he said he would 
do to his people. And this is confirmed. [Nm 14.20] Now he was 


49. Lt: placabilis. This may mean either “appeasing” or “able to be appeased” 
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more greatly appeased by the offering of his Son, which his Son 
offered, and in which his Son was offered and sacrificed as propi- 
tiation. Therefore, this is the best grace, and is fittingly called Eu- 
charist, in which God appeased himself that he might be offered, 
[and] which he instituted so that he might be appeased. 

For these reasons, this sacrament has received the name of 
Eucharist, or good grace, because God provided this grace for 
us in goodness, kindness, piety, sweetness, love, [and] readiness 
to forgive. In his goodness, thinking of us, in kindness, flowing 
with goodness, in piety, with affection flowing out into us all, 
moved by his sweetness towards his sons, burning in charity, and 
in readiness to forgive, that he might do good, pardoning evil, 
he provided for us this sacrament of goodness, kindness, piety, 
sweetness, charity, and readiness to forgive, etc. 


Chapter 3 
This sacrament is not given except to the dearest” friends. 


Now it is further called good grace because, just as it has 
been prepared by the most gracious God, it is also for his dear- 
est friends. What is provided for the dearest friends has received 
the name of the best grace appropriately, since we desire and 
provide the best things for [our] dearest. 

One can assign four reasons for this. First, since they are most 
beloved and intimate, and therefore they rejoice in intimate 
union with the beloved, and this is accomplished through the 
best grace. Another is that the dearest are more worthy of such 
union, and this worthiness and election have to be complet- 
ed through the best grace. Third, that the dearest can be the 
most graced in superabundance only by the best grace, which 
must be the Eucharist. Fourth, that the dearest are most like 
the fount of graces and so they are called euchares® in Greek 
because they have the Eucharist, that is, good grace. 


52. As noted above, this is from the Latin word gratissimis, the superlative 
of gratus, “dear, beloved, grateful.” I have translated it alternately as “dearest” 
or “most graced” depending on whether God’s love or his bounty are being 
emphasized. 
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About the first of these reasons, it is said [Song 5.1], “Eat, 
friends, and drink, and be inebriated, beloved ones.” For since 
it is characteristic of loved ones that they mutually dwell in each 
other through desire, he would not say, “Eat, friends, and drink,” 
unless he sought to enter into them through his body and blood 
and soul and divinity. Nor would he say, “Be inebriated, my be- 
loved ones,” unless he desired that they, likewise forgetful of 
themselves,” also desire to enter into God through incorpora- 
tion, as is said about Joseph and his brothers [Gn 43.16], “Bring 
men into the house, and kill victims, and prepare a feast, for 
they shall eat with me at noon,” that is, in the full strength of 
the light, the truth, and the heat of charity. They shall eat, I say, 
with me, and [be] with me perfectly, so that I, Christ says, may be 
both table companion and food. Hence the verse: 


The king, girded, sits at the table with the group of twelve, 
He holds himself in his hands, he the food feeds [them with] 
himself.” 


For he held himself in his hands, and he fed his intimate 
friends with himself and so, as if inebriated by their sweetness 
and charity, has nothing of himself in which his most beloved 
will not share, as it is read that Joseph too, eating in the noonday 
heat with his brothers, was inebriated with them. [Gn 43.34] 
Thus, therefore, best grace is prepared for the most beloved. 

Now, second, it is the dearest who are most worthy to receive 
the best grace, and this is called the Eucharist in Greek. This is 
signified in Daniel [Dn 1.3-4], when the high king and ruler 
of the world commanded Ashpenaz, the chief of the eunuchs, 
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“to bring in youths of the sons of Israel ... in whom there was 
no blemish, well favored and learned in all wisdom, prudent 
in knowledge, and instructed in discipline, and such as might 
stand in the king’s palace.” And after a little [5], “And the king 
appointed them provisions for each day from his own food and 
from the wine he drank himself.” 

For such beloved are worthy of the best grace who are sons 
through imitation, most righteous in all the rectitude of virtue, 
youths in all purity without blemish on their innocence, glow- 
ing with beauty in every sort of grace together, learned, that is, 
without ignorance of the divine knowledge through the taste 
of heavenly things, prudent in respect to every cunning of the 
devil and of the world through that knowledge which teaches 
how to live well “in the midst of a crooked and perverse na- 
tion,” instructed in the learning of the Holy Spirit in every 
spiritual discipline through the anointing which teaches about 
all things,>” who are preeminent, excelling in every worthiness, 
able to stand upright towards heaven in the palace of the tem- 
ple of grace and the temple of glory, by contemplating the face 
of the king. As for those who are most worthy of the best grace, 
the king appointed provisions to be received every day from 
the Eucharist and from the regal wine of his blood. So the king 
himself drinks and is poured out through all his members, so 
that his members may be nourished, and regenerated for beat- 
itude by the same feasting on the body by which the king lives, 
and by the same vintage of the wine of his blood. 

For this is signified [Est 1.3] when “Ahasuerus, in the third 
year of his reign, made a great feast for all the princes, and for 
his servants, for the mightiest of the Persians, and the nobles 
of the Medes, and the governors of the provinces in his sight.” 
For thus our Ahasuerus, which means “blessed,”** in the third 
year, that is, the time of grace which was preceded by the year 
of the natural law in which this sacrifice was prefigured in the 
oblation of Melchizedek, and by the year of the law of Moses, 
in which it was signified in the paschal lamb, particularly in the 
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sprinkling with flour and unleavened bread [cf. Ex 12.8]—in 
this third year of his reign he made a great feast, completed in 
the grace of God and in truth. Now, he has made a feast worthy 
of the worthy, since they are princes, thinking of nothing except 
those things worthy of a prince, as Isaiah 32.8 says, and for his 
servants most worthy in all purity of heart and of body, and for 
the nobles of the Medes, who are interpreted as “those measur- 
ing and equaling,”®® since such, always measuring themselves, 
stay within their bounds, in no way raising themselves above 
themselves, since, as the Philosopher says, he is foolish who, ig- 
norant of his own value, always sells himself more dearly than 
his proper worth.” The mightiest Persians are interpreted to be 
those tempted," since they are those about whom it is said [Lk 
22.28], “You are they who have remained with me in my temp- 
tations.” For the Persians are interpreted as having left their 
kindred, which aptly accords with men of such great worthiness, 
who, following the Father of spirits,® have left their kindred, 
that is, all carnal friendship, and strengthened by this fortitude, 
have been found worthy of such a feast. These are the gover- 
nors of the provinces of their God, since they have been set up 
like a mirror in which their inferiors can judge themselves and 
find in them what they should imitate. 

Therefore, this feast prepared for the most worthy is called 
the best grace. 

Besides this, there is a third reason: since the most graced 
are given this name through a superabundance [of grace], they 
cannot be the most graced unless they have been made worthy 
by the best grace. Now this best grace is nothing but the Eu- 
charist, since through the reception of it, they are made entire- 
ly euchares™ of grace and are so called. Therefore, the Apostle 
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says [Heb 13.9-10], speaking about this grace, “It is best that 
the heart be made stable by grace, not by foods which have not 
profited those who are concerned with them. We have an al- 
tar from which those who serve the tabernacle have no power 
to eat.” For those receive the best grace superabundantly who, 
by this grace, make their heart stable against all carnal desires, 
completely turning themselves aside from greed for foods, since 
they gained nothing by this greed but corruption, and so those 
who serve the tabernacle of the body have no power to eat from 
the altar of the Eucharist. So Isaiah, praising this best grace 
which the most graced of God possess, said [Is 25.6], “And the 
Lord of hosts will make for all people on this mountain a feast 
of rich foods, a feast of wine, of rich foods full of marrow, of 
purified wine purified.” For no one except the Lord of Hosts, 
God Sabaoth, of whose “glory the whole earth is full,” could 
bring this about. On the mountain, that is, on the height of 
such excellent grace, there has indeed been prepared for all, 
but placed before the dearest, a feast of rich foods laden with 
every richness of grace and of devotion: a feast of rich foods full 
of marrow, which most sweet marrow is the consolations of the 
savor of the Holy Spirit, who is spread throughout the whole 
feast. Now the wine is feasting in joy of heart. And [it is] puri- 
fied wine, since this joy of the Holy Spirit has no impurity mixed 
with it. 

For this is the “chalice in the hand of the Lord”® stretched 
forth to the dearest. A chalice, I say, of strong, that is, purified, 
wine, which chalice is always well mixed, since it always has the 
water which signifies the people mixed in, so that we may nei- 
ther be without him, nor he without us. 

Therefore, the best grace given through superabundance to 
the dearest possessing it deserves to be called Eucharist. 

In fourth place, the dearest are like or most like the fount 
of all grace, for, in nature too, something which is incorporat- 
ed into our members is made very like to us. Those who have 
been made members of the same body and incorporated into 
him are certainly made most like Christ, for none of the theo- 
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logians doubt that this incorporation comes about through 
the sacrament of the Eucharist, and so those incorporated are 
dearest to God, those for whom the Eucharist is prepared for 
their greater and greater incorporation into the Lord. And so 
the Lord speaks in this way about the dearest [Lk 22.29-30]: “I 
assign to you, as my Father has assigned to me, a kingdom, so 
that you may eat and drink at my table in my kingdom.” For it 
is the kingdom of grace, where God reigns with perfect power 
in those who, already made members of the body of Christ, are 
incorporated into him. For Christ, the king of glory and grace, 
reigns in these, just as a heart reigns in the members of the 
body. These are those about one of whom he said: “The Lord 
has sought for a man after his own heart.” [1 Sm 13.14] There- 
fore, he assigns this kingdom to them, apportioning it by all of 
his justice and his laws; he said to these, that he might be more 
fully incorporated, “Eat me, receiving me into yourselves and 
incorporating yourselves more and more into me, and drink 
the blood of redemption and of atonement by continually 
pouring [it] into yourselves and by continually receiving more 
and more the pledge of salvation in it.” This is what someone 
said in the Holy Spirit [Lk 14.15]: “Blessed is he who shall eat 
bread in the kingdom of God,” since he is truly blessed who 
already eats the bread of Christ in the kingdom of Christ, that 
is, of the members incorporated into Christ. These are those 
about whom it is said [Lam 4.5] that “they were nourished in 
saffron.”°° For saffron is subtle in its penetration, and wafting 
in its fragrance, and it has the power to confer splendid beau- 
ty: all of which things are in this grace, which penetrates with 
the sublimity of divinity, wafts with the fragrance of virtue, and 
causes spiritual beauty with the splendor of its fullness of grace, 
by which it makes [men] like the most beautiful king and the 
fount of grace. Because of this, the dearest are called most like 
to the fount of grace. 

Therefore, this grace, which is provided for those so intimate 
in charity, so worthy in merit, so excelling in grace, [and] so 


66. The Latin for “saffron” here is croceis. It is often translated here as “scar- 
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like to the fount of grace, is rightly and justly called Eucharist, 
because it is not fitting that anything but the reward of the best 
grace should be provided for such as these, and this is called 
the Eucharist in Greek. 


Chapter 4 


This sacrament of the Eucharist causes 
nothing but good grace. 


Now, in the fourth place, we have put down that it is also 
called Eucharist because it causes nothing but good grace, and 
so its entire effect is that of the best grace. 

Now this is shown in four [ways]. The first of which is that 
this sacrament has the effect proper to grace. Second, that in it 
is found a special grace before God. Third, that it is especially 
acceptable to God. And fourth, that nothing is in it but [what 
is] pleasing.®” 

The first of these is shown by the authority of the Apostle 
[Heb 13.9], to which we appealed previously, where he speaks 
about the Eucharist, saying, “It is best that the heart be made sta- 
ble by grace.” Therefore, grace stabilizes the heart and strength- 
ens it to remain in the divine good. This grace especially does 
this, as the Psalmist says [Ps. 104.15], “And bread to strengthen 
man’s heart.” For the man lacking this grace wavers and vacil- 
lates from human weakness, not strong enough to keep himself 
in the good, lacking the medicine of this grace. Paul had wa- 
vered thus for a long time, and as it is said [Acts 9.19], “When 
he had taken food,” namely of this grace, “he was strength- 
ened.” This true grace is the food of the soul, giving growth for 
satisfaction and strength, when nothing else gives satisfaction or 
strength of heart, as Hannah, which means “grace,”® says [1 Sm 
2.5], “Those who were full before have hired themselves out for 
bread, and the hungry are satisfied.” For those whose stomachs 
were previously filled by gluttony hire themselves out for bread; 
seeking temporal fullness, they receive none of the fullness and 
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strength of grace within. The hungry, however, desiring the food 
of the Lord, are satisfied and strengthened. 

And Mary our Illuminatrix, the daughter of Anna, that is, of 
grace, says the same thing [Lk 1.53]: “He has filled the hun- 
gry with good things, and the rich,” namely, those seeking sat- 
isfaction in temporal refreshment, “he has sent away empty.” 
For those who seek a refreshment other than this grace are not 
able to eat of this grace, as the Apostle says [1 Cor 11.20-21], 
“When you come together into one place, it is not now to eat 
the Lord’s supper, for everyone takes his own supper to eat first. 
And one is hungry and another is drunk.” As if to say, “If any of 
you seeks another refreshment than grace, you cannot receive 
this grace. For one, still enticed by concupiscence, hungers for 
temporal refreshment. Another, full of carnal delight, is fool- 
ish and drunk. And therefore, since they do not seek such a 
grace, they do not eat the Lord’s supper. This is what is said [Prv 
13.25]: “The just eats and fills his soul, but the stomach of the 
wicked is never satisfied.” 

Therefore, since this grace satisfies, and this sacrament, re- 
ceived in food, has this proper effect, it has properly received 
the name “good grace.” 

Now, the second [reason] is that a special grace before God 
is found [in it]. For he finds the grace offered on the cross 
for all, and so, when Christ handed on this sacrament to his 
disciples, he said, “This is my body, which will be handed over 
for you,” [cf. Mt 26.26, Mk 14.22, Lk 22.19] so that you may 
find grace before God. And this is signified [Ru 2.8-10] where 
Boaz said to Ruth: “Do not go to glean in any other field, and 
do not depart from this place, but join my maids, and follow 
where they reap. For I have commanded my young men not to 
molest you, and if you are thirsty, go to the vessels and drink 
the water from which the servants drink”; in an action of grat- 
itude, immediately “falling on her face and worshiping upon 
the ground, she said to him, How does it come to me, that I 
should find grace before your eyes?” For the field in which the 
grace of this refreshment is gleaned is the earthly and divine 
body of the Lord, nor do we find the food of grace [by] going 
into another field, but, joined with the maids and servants of 
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our Boaz, whose name means “in whom there is virtue,”® we 
glean the food of virtue, and we drink the waters of eternal re- 
freshment from the vessels that signify the sacramental figures 
and forms, immediately worshiping” in thankfulness and saying 
that we have found a special grace. Now, those who do not seek 
nourishment in the field of the body of Christ do not find this 
[grace], but they are left empty, deprived of all grace. 

These are newly tilled fields of the fathers, about which [Prv 
13.29] it is said, “Much food is in the newly tilled fields of fa- 
thers.” For all the fathers have found in the newly tilled fields of 
the body of Christ the grace of fullness, since no evil weeds have 
ever grown up in this new plot of land. 

Therefore, the grace of a new fullness before God is especial- 
ly found in this sacrament, and so it is called Eucharist. 

Now the third [reason] consists in that it is especially accept- 
able to God, since it shows forth a special grace. So [Mt 26.26, 
Mk 14.22, Lk 9.16, Jn 6.11],” where this sacramental grace is 
signified in the bread with which the Lord satisfied the crowd, 
it is always preceded by [the words], “Jesus took” bread, and 
blessed, and broke.” Here the Gloss says that he “took,” since he 
has accepted this sacrament especially among all the graces that 
he has given to men.” For it especially should have the name of 
grace because it is most acceptable to the fount of grace him- 
self. So [Ps 51.19], “You will accept the sacrifice of justice, obla- 
tions, and burnt offerings; then they shall lay calves upon your 
altar.” For the sacrifice of justice, which accomplishes all jus- 
tice for us and which is especially acceptable to God in its grace, 
is the sacrament of the Eucharist, in which are the oblations of 
the body and blood, soul and spirit and divinity of Christ, and 
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the burnt offering of the lamb to be immolated for all time in 
the” morning and in the evening, as it is said [Lv 6.12] that the 
lamb burns himself completely in the fire of charity for a fra- 
grance of most sweet grace before God, and then, by this grace, 
grasping our calves, that is, slaughtering every carnal desire, we 
place [them] upon the altar of the sacrament in the fire of char- 
ity, offering our [gifts] to him, that they may be accepted in the 
acceptance of so great a sacrament. 

Now concerning those who do not have communion in this 
grace, it is said [Mal 1.10], “I have no pleasure in you, says the 
Lord of hosts, and I will not receive a gift from your hand,” that 
is, I will not accept whatever you offer since nothing is accepted 
apart from the grace of this offering. And this is what follows 
[11]: “For from the rising of the sun to its setting, my name is 
great among the Gentiles, and in every place there is sacrifice, 
and there is offered to my name a clean oblation.” Now [what 
is] clean is worthy and accepted by God. 

Now the fourth [reason] is that there is nothing in this sac- 
rament except what is pleasing. For all that are in it, body and 
soul and divinity, are pleasing to God. For the body is from the 
most pure blood of the glorious Virgin, which was cleansed by 
the grace of the Holy Spirit, never soiled with the stain of either 
original or actual sin. Now the soul was newly created most per- 
fect to the image of God by God the Father and the Son and the 
Holy Spirit, and there is his eternal divinity into whose clean- 
ness no uncleanness could come. [Wis 8.20] “And since I was 
good, I came into an undefiled body.” And therefore, because 
of its cleanness, [Wis 7.25] “no unclean thing comes into it.” 

And so, here meet, by a certain wonderful and new grace, 
the ancient, the new, and the eternal. Indeed, an ancient thing 
was assumed in the grace of the first age, since Christ assumed a 
body free from guilt, although he voluntarily assumed the pun- 
ishment. And this is what is said: “He who comes from above 
is above all, ””® as the Gloss says here, “Not that he took a body 
from heaven, but that he assumed it clean of guilt from the 
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height of human nature.” And this body was full of grace from 
two causes. The first is that the body was in the grace of the 
heights of the divine nature. The second is that the body was 
formed by the agency of the Holy Spirit completely as a store- 
house of grace. And this is signified [cf. Jgs 6.37-98] where 
the dew, falling on the ground, filled the vessel and the fleece. 
For the dew of grace filled both the vessel of the virginal womb 
and the fleece of the immaculate lamb in the body of Christ, 
and the fleece, when wrung out, filled the vessel, because grace 
overflowing from the body of Christ filled the womb of the Vir- 
gin, and has filled the Church, of which her womb is a figure. 
It is shown therefore that there was nothing but grace in what 
was ancient. 

Now, the new, that is the soul, was full of grace. For it is said 
about this [Jn 3.34]: “God does not give his Spirit by measure,” 
for this soul did not receive the Holy Spirit in limited gifts of 
holiness, for this is the happy soul about which it is said [Prv 
31.29], “Many daughters have gathered together riches, but 
you have surpassed them all.” And so the new was filled with a 
downpour of graces. 

Now the eternal, which is the divinity, was not full of grace, 
but rather it is the fount of graces. Here is the abundant foun- 
tain flooding all with grace, about which is said [Song 4.15], 
“The fountain of gardens, the well of living waters which flow 
with power from Lebanon.” For radiant Lebanon is our Christ, 
from whom the inexhaustible rivers of grace flow by the power 
of divinity. 

Therefore, everything that is in this sacrament is most full 
of grace. And this is signified [Gn 18.6] where the great Patri- 
arch God the Father said to his wife wisdom, “Make haste, mix 
together three measures of fine flour and make bread on the 
ashes,” namely, unleavened bread, prepared without doubt for 
the use of the angels. For the fine flour signifies the purity of 
the body and soul and divinity. And so there are said to be three 
measures of flour in which are the purity of body and of soul, 
and the eternal radiance of the divinity and of grace. Now from 
these was prepared our bread on the ashes, Jesus Christ cooked 
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on the ashes of our mortality by the hand of wisdom, and pre- 
pared for the use of the angels for every delight, as the Psalmist 
says [Ps 78.25], “Man ate the bread of angels; he sent them pro- 
visions in abundance.” 

For nothing but the fullness of grace is found in this sacra- 
ment, since his body causes communion of grace in us, and his 
soul redemption in grace, and his divinity causes the acceptabil- 
ity of grace, and so this sacrament is worthily called good grace, 
that is, Eucharist. 


Chapter 5 


This sacrament is grace upon grace as if 
containing a heap of graces. 


Now the fifth reason, which we noted above, is that it is grace 
upon grace, as if containing a heap of graces. 

For this sacrament brings the grace of communion, and be- 
yond this, the grace of atonement, and upon these two it piles 
the grace of redemption, and in addition to these three it piles 
up the grace of vivification, and beyond these four, it gives the 
grace of spiritual refreshment, and beyond these five, it signifies 
to us the glory of eternal beatitude. From these it will be shown 
that it bestows a heap of grace and of holiness; indeed, by his 
body, it confers the grace of communion with all the members 
of Christ, and by his blood, it gives the grace of atonement, and 
by his soul, it truly [gives] the grace of redemption, and from 
the spirit of Christ, it gives the grace of vivification and of virtue, 
and by his divinity, it causes the grace of refreshment, and by the 
whole sacramental sign, it gives the grace of eternal beatitude. 

And the Apostle says about the communion in the body 
[1 Cor 10.16], “The bread which we break, is it not a commu- 
nion in the body of Christ?” As if to say, yes, it is, since the Apos- 
tle says [Rom 12.4—5], “As in one body we have many members, 
but not all the members have the same office, so we, being 
many, are one body in Christ.” For just as in the one natural and 
true body of Christ there is one communication of all the mem- 
bers in the body of Christ in every good and every grace, so in 
the mystical body, we all truly have communion through the 
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body of Christ in all the graces of Christ and of all the faithful. 
[Ps 119.63] “I am a partaker with all those who fear you, and 
who keep your commandments, Lord.” So it is truly said about 
the faithful [Acts 4.32], “And all things were common among 
them.” And it follows immediately that “there was no one needy 
among them” but there truly was among them that which the 
Apostle says [2 Cor 8.14-15], “an equality, as it is written,” that 
is, about the manna: “He who had much had nothing extra, 
and he who had little did not want.” For all things which belong 
to the body are common to all in this communion of the body 
of Christ, just as the members of the true body of Christ com- 
municated in every good of the body. 

This is the communion of saints, which we profess in the 
symbol of faith, saying, “I believe in the communion of saints,” 
since in the communion of the body of Christ, all things which 
are proper to Christ and the faithful are made common to us 
all, as is said [2 Cor 8.14], “Let your bounty supply their want, 
that their bounty also may supply your want.” For these are the 
storehouses of this sacrament, about which is said, [Ps 144.13] 
“Their full storehouses, pouring forth out of this into that.” And 
this is what the Psalmist says about that fullness of those receiv- 
ing from the action of grace in the harmonious rejoicing of the 
saints [Ps 145.7]: “They shall pour forth the memory of the 
bounty of your sweetness, and shall rejoice in your justice.” For 
those who have this memory of the bounty of this communion 
in Christ and of every holiness pour forth sweetness from this 
fullness, and rejoice in the justice most productive of complete 
fullness of graces. 

Upon this fullness of communion in every grace, it piles the 
grace of atonement from all the crimes of sinners. For nothing 
is ever atoned for which the blood of Christ did not atone for 
and repair. Hence the Psalmist says [Ps 51.7], “You will wash 
me, and I will be made as white as snow.” And he says earlier, 
“You will sprinkle me with hyssop, and I will be cleansed.” Now 
hyssop is an herb that purifies the blood and lungs, signifying 
the blood of Christ, which cleanses” us from all the stains of 


78. Lt: expiat. Here, the internal healing and cleansing aspect of atonement 
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our sins. So it is said about all those who have been cleansed 
[Rv 7.14]: “They have washed their robes and have made them 
white in the blood of the Lamb.” For nothing found in the man- 
ner of acting, or in the attention of heart, or the affections and 
the senses of the soul, or the thoughts of the spirit, is cleansed 
except by the sprinkling of the blood of Christ. And this is what 
is said [Jb 9.30-31]: “If I wash, as it were, with the waters of 
snow, and my hands shine ever so clean, nevertheless, you will 
plunge me in filth, and my garments will abhor me.” Since even 
if we had pure, natural, and purging virtues, or purged souls, 
as Plotinus distinguished,” and even if the clothing of our way 
of acting shone as though most freshly adorned with the dec- 
oration of the heroic virtues, nevertheless, unless the blood of 
Christ cleanses us, we are filthy and soiled, as the Apostle says 
[Heb 9.22], “Without the shedding of blood, there is no remis- 
sion.” For this is also what is signified [Heb 9.20] where it is 
commanded that all things be cleansed in blood, where Aaron 
says, “This is the blood of the covenant which God has enjoined 
upon you.” For the blood of the covenant is the blood of atone- 
ment in which all things are made clean, as the Apostle says 
[Heb 9.14], “The blood of Christ ... will cleanse our conscience 
from dead works, to serve the living God.” 

Therefore, this grace of atonement is [piled] upon the grace 
of communion in this sacrament. 

This sacrament is also augmented through the grace of re- 
demption, which is in the price of the life* that is offered for 
us in this sacrament. For this, as Ambrose says, is the wonderful 
price, by whose weight our whole captivity has been redeemed, 
the infernal walls of the netherworld have been broken, the 
gate of the kingdom has been opened to us, and we have all 
been freed.*! [Is 40.10] “Behold, the Lord God shall come with 
strength, and his arm shall rule. Behold, his recompense is with 


79. Cf. Plotinus, Enn. 1.2.7. 

80. Lt: anima. Both the life laid down by Christ on the cross and his soul, 
present in the sacrament. 

81. This sentence has a balance and lapidary style not typical of St. Albert. It 
is an antiphon sung in the medieval church on Good Friday during the adora- 
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him, and his work is before him.” The recompense, I say, by 
which we have all been redeemed. [Ps 130.7] “With the Lord 
there is mercy: and with him plentiful redemption.” The price 
of a life has brought more into the treasury of the Father than 
the whole human race has stolen. 

This is the handsome price. [Zec 11.13] “[And the Lord said 
to me,] throw it to the sculptor, the handsome price, at which I 
was prized by them.” “To the sculptor,” that is, to the first mak- 
er of the human image, [to whom] Christ brought [the price] 
for us to redeem our captivity. So Jacob, as a figure of Christ, 
says about him [Gn 31.39], “I bore every loss; whatever was lost 
by theft, you exacted it of me.” For the life of Christ paid back 
more for us than was lost, since he redeemed us from the bond 
of our captivity, and bought for us the beatitude of eternal life. 
For so Christ laid down his life for our redemption. [Jn 15.13] 
“No man has greater love than this, to lay down his life for his 
friends.” And again [Jn 10.11], “The good shepherd lays down 
his life for his sheep.” 

And we offer this price of our redemption daily on the al- 
tar in devotion, that we may be redeemed from every bond. So 
the Apostle [says] [1 Cor 6.20], “You have been bought with a 
great price; glorify and bear God in your body.” For we have not 
been bought in any other way, since we have been redeemed 
by the price of Christ’s life. And this is what is said: “You were 
not redeemed from your vain practice of the tradition of your 
fathers with corruptible things such as gold or silver, but with 
the precious blood of Christ, as of an unspotted lamb.” And we 
do not speak about the blood as though there were a special 
grace of atonement in it [of itself], but rather as it is the price 
of redemption because the seat of the life is in the blood. David 
proclaims that redemption, [Ps 130.8] saying, “He shall redeem 
Israel from all its distress.”*? 

Therefore, this sacrament has this grace in addition to the 
two already mentioned. 

Now, the fourth grace of giving life from the spirit of Christ 
is heaped up on top of these graces, because, just as the spirit 
is the bearer of life and virtue in other men, it restores in us all 
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the spiritual life which had been lost from the starvation of the 
ancient famine, in which, weakened through a lack of this food, 
we lost the divine life, for here the Spirit of Christ pours back 
the whole loss through the sacrament of the life-giving body of 
Christ, which is entirely filled with the Spirit. Therefore, it is 
said [Jn 6.57], “He who eats me, he shall also live by me.” And 
he says in the same [chapter] that this life proceeds from the 
spirit [63]: “It is the spirit that gives life, the flesh profits noth- 
ing.” For he says about the dead who have received the body 
of Christ [Ezek 37.10], “The spirit,” that is, of life, “came into 
them, and they lived.” For the Spirit of eternal life is the Spirit of 
God, since he breathes forth our sacrament abundantly. So the 
Apostle says [Rom 8.11], “He who raised up Jesus from the dead 
will also give life to your mortal bodies, on account of his Spirit 
dwelling in you.” For our bodies are mortal, and continually suf- 
fer the loss of vital principles, which loss is continually restored 
through the eternally life- and growth-giving sacrament. So it is 
said [Sir 4.11] about Christ, the highest wisdom of the Father, 
who is able to originate this mode of giving life, that “Wisdom 
breathes life into her children.” For she breathes life into all 
her children, in the life-giving bread of the children, in which 
Christ, from whom the Spirit of life proceeds, is eaten. So it is 
as is said [Sir 15.3], “With the bread of life and understanding, 
she shall feed him, and give him the water of saving wisdom to 
drink,” and as is said [Jn 10.28], “I give them eternal life, and 
they shall not perish.” For through this food he joins to them 
the Spirit who breathes eternal life into them, and so they can- 
not perish. 

This is the fourth grace which is heaped upon the three pre- 
ceding. 

Now it has a fifth grace from the refreshment of the divinity. 
For this is what truly refreshes and brings the true nourishment 
of refreshment to men. So [1 Cor 3.7], “Neither he who plants 
nor he who waters is anything, but he who gives the increase, 
God.” This is the pasture of interior refreshment, about which 
it is said [Gn 50.21], “Fear not, I will pasture you and your chil- 
dren.” For nothing refreshes the mind more intimately than re- 
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ceiving the divinity in the body of the Lord, about which the 
Psalmist says [Ps 23.2], “He has set me in a place of pasture.” 
For nowhere else is pasture found. 

So Christ, presenting this pasture to his own as much in the 
naked divinity which he shares with the Father as in the human- 
ity which is united to the divinity, says [Jn 10.9], “He shall go 
in and go out, and find pasture.” For he shall find it within in 
the divinity, and without for the senses in the humanity which is 
united to the divinity. [Ezek 34.14] “I will pasture them in most 
fruitful pastures.” The most fruitful pastures are the refresh- 
ments of the sacrament, having the savor of the divinity. This is 
what is said [Is 58.14]: “I will lift you up above the high place of 
the earth and I will feed you with the inheritance of Jacob, your 
father.” For the high place of the earth is the excellence of the 
body of Christ, in which there is food and refreshment because 
the body is united to the divinity, and this is the inheritance of 
Jacob and of all the patriarchs from the beginning, since all 
have been given growth and refreshment in faith and in the 
blessing of this sacrament. This is what the Lord says, inviting all 
[Mt 11.28], “Come to me all you who labor and are burdened, 
and I will refresh you.” For the food of this grace refreshes what 
was lost, since those eating it always desire this refreshment. So 
it is said [Sir 24.21], “Those who eat me shall yet hunger, those 
who drink me shall yet thirst.” 

In addition to all these graces that have been mentioned, in 
itself it signifies the fruit of eternal beatitude for us, as blessed 
Dionysius says in the first chapter of his Celestial Hierarchy.™* And 
Gregory also affirms this in a certain collect, saying, “Grant that 
what we now do in appearance, we may attain in reality.” For 
as Christ in the sacramental species sacramentally pours himself 
into us for grace, so in his divinity he will flow into us and to 
all the blessed for glory. And this is what is said [Jn 17.22-23]: 
“And the glory which you have given me, I have given to them, 
that they may be one as we are one, I in them and you in me, 
that we may be made perfectly one.” For the glory that the Fa- 
ther gave to the Son to be made perfect, is the glory by which 
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he shines in all the members of the mystical body. For the glory 
of Christ flashes and shines in all of them. And so, when Judas 
the traitor had withdrawn from the others, carrying this body, 
Jesus immediately said [Jn 13.31], “Now is the Son of Man glori- 
fied.” And when the Gentiles had been turned to him to receive 
his glory, he immediately said [Jn 12.23], “The hour has come 
that the Son of Man should be glorified.” For we can have no 
glory unless the glory of the Son of God shines in us. 

Thus, therefore, he gives us his glory, which the Father gave 
[him] to make perfect in the world, by pouring himself into us 
spiritually and sacramentally, and so we are one body with him, 
as the Apostle says [1 Cor 12.27], “Now you are the body of 
Christ, and members of each other.” For in this way the Father 
is shining in Christ the man in his humanity, through his con- 
substantial divinity with the Son. And so the Son shines in the 
Father, in the one and the same gloriously shining substance of 
the divinity. And if Christ shines in us in this way, we are made 
one in the shining of the Father and of the Son in grace, which 
is the sign of the eternal shining in glory, by which we will shine 
through the in-pouring into us of the divinity of the Father, and 
of the Son, and of the Holy Spirit. [Jn 14.29] “We will come to 
him, and make our abode with him.” For he remains with us, 
since he has established his glorious abode in us. Thus, what the 
Apostle says will be fulfilled [1 Cor 15.28], “hat God may be 
all in all.” And this is what Job says [Jb 28.17]: “Gold or crystal 
cannot equal it.” For neither gold nor anything else that shines 
corporally can equal the eternal splendor. For no crystal, nor 
anything transparent with precious stones, because the interior 
is hidden either a little or a lot, nor does it shine as well when 
presented alone, can equal that heavenly glory which will be in 
us when our minds and bodies will be very glorious, because 
nothing that is in us from God and from his purity will be hid- 
den by our corporality. And this is what Gregory meant to say,*® 
and the Gloss also, saying that in beatitude, no one’s corporality 
will hide his mind from the eyes of another.’ And the divine Eu- 
charist, as Dionysius says, signifies these things, and, when God 
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flows into us sacramentally here, and is received by us so that 
we are incorporated to him, signifies the future inflowing of the 
most brilliant divinity, which, flashing gloriously in every part of 
us, will not be hidden, but will make us shine completely by its 
brightness.** This is what is said concerning it [Wis 7.29-30]: 
“For she is more beautiful than the sun, and above every or- 
der of the stars; being compared with light, she is before it. For 
night follows this, but no evil can overcome wisdom.” Incorpo- 
rated by this shining, the phrase about the sun which was writ- 
ten will be fulfilled for us [Mt 13.43]: “Then the just shall shine 
like the sun in the kingdom of their Father.” Do not wonder, for 
those incorporated into Christ, in whom there is no darkness of 
sin, have been incorporated into him about whom it is said [Wis 
7.26] that “he is the brightness of eternal light, and unspotted 
mirror of God’s majesty, and the image of his goodness.” And in 
this it should be considered what it is to see God in so many of 
the blessed as a light is seen in many lamps that participate in it 
in various ways according to the differing dignity of each one. 

And this is the meaning which we have shown in the Eucha- 
rist, on account of which it is called Eucharist. 


Chapter 6 
This sacrament contains every grace. 


Now we have said that the sixth reason for this name is that it 
contains every grace. For it contains him who is the vessel most 
full of every grace, and so it is called by many the sacrament of 
sacraments. 

What all the sacraments signify and contain separately and 
particularly is encompassed at once by containing the vessel 
and author of graces. And this is signified [Sir 50.9]: “As a solid 
vessel of gold, adorned with every precious stone.” For the body 
of Christ is a vessel of the precious gold of divinity. [Col 2.3] “In 
whom all treasures of wisdom and knowledge,” namely of God, 
“are hidden.” This could not be unless he perfectly contained 
in himself the whole splendor of the divinity. 
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For the whole splendor of the saints shone in him from eter- 
nity; the whole remained contained in him; the whole budded 
forth in the field of his humanity; the whole grew forth from 
him; the whole existing in him is received individually by the 
saints; the whole is known and shown wonderfully in him. 

And concerning the first of these, that is, that the splendor 
of all holiness shone in him from eternity, it is said [Ps 110.3], 
“With you is the beginning in the day of your strength in the 
splendors of the saints; from the womb before the day star I 
have begotten you,” that is, “From the fruitfulness of my divin- 
ity, Son, I have begotten you, radiant in every splendor of holi- 
ness, before the created light rose in the heavens or on earth.” 
Now this Son is contained in all splendors in the sacrament of 
the Eucharist, and so what is said [Sir 43.22], “a medicine for 
all in the speedy coming of a cloud,” can be said about him. In 
respect to the letter, the host from which the body of the Lord is 
consecrated is called “a cloud” that hastens to become our med- 
icine, since that bread which is under [the image of] a cloud is 
transubstantiated quickly without any interval of time into the 
body of Christ, in which is every medicine, since all the beauty 
of holiness by which anyone is healed has been in him from 
eternity. And so that saying [1 Kgs 8.12], “The Lord said that 
he would dwell in a cloud,” can be explained in this way. Ac- 
cording to the Gloss, he has shown it by the deed.® For he has 
set himself to dwell in this cloud for our salvation, and since the 
splendor of all the saints is in him, it is not to be wondered at 
if those who are worthy to receive him shine with the same im- 
age. [2 Cor 3.18] “We all beholding the glory of the Lord with 
unveiled face, are transformed into the same image from glory 
to glory, as by the Spirit of the Lord.” Therefore, this sacrament 
contains Christ in every splendor of holiness. 

It truly contains Christ in all the fullness of holiness. So the 
Son himself, the wisdom of the Father, says [Sir 24.16], “My 
abode is in the fullness of holiness.”” For the fullness of holi- 


89. Gloss. on 1 Kgs 8.12, marg., notes that what was prophesied did come to 
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ness is bodily in Christ. And so the Son of God, according to his 
divinity, through union remains in this man, who is contained 
and confessed in this sacrament. So the man thus assumed’! 
should be [said to be] specially blessed. So [Ps 65.4], “Blessed 
is he whom you have chosen and assumed to yourself, he will 
dwell in your courts.” As if to say, he whose nature you, God, 
have assumed, and whom you have chosen for this fullness of 
holiness, has been made for a most special and privileged beat- 
itude, for he will dwell united to you in your courts in the high 
places of all your good things, which he enjoys more than all, 
communicating your holiness in all its fullness. And so what is 
said about Christ according to perfect reason has been written 
about the first angel according to perfect participation [Ezek 
28.12-193], “You were the seal of likeness, full of wisdom and 
perfect in beauty; you were in the pleasures of the paradise of 
God.” For he is the seal of likeness more than all, he who is the 
image of the Father, differing in nothing, completely co-equal 
with the Father in all the fullness of divinity and holiness. 

Now this sacrament contains” him in the fullness of boun- 
ty and outpouring. The fullness, I say, of bounty, which will 
surely never be lacking, as the Lord says [Mt 28.20], “Behold, 
I am with you always, even to the consummation of the world.” 
For he is with us in the sacrament. Now, about the fullness of 
outpouring, I say that his whole self flows out into the whole 
mystical body so that, as is said, we may be filled [Eph 3.19] 
“to all the fullness of God,” and again Paul says [Eph 4.12-13], 
“For the building up of the body of Christ, until we all meet in 


gi. Lt: homo sic assumptus. Albert takes the word “assumed” from the follow- 
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the unity of faith and of the knowledge of the Son of God, into 
a perfect man, into the measure of the age of the fullness of 
Christ.” This is to say, all that Christ did in the mysteries of the 
Church, he did so that the building of the mystical body might 
be perfected and filled in proper proportion to the fullness 
of the holiness of the true body, until all we who are his mem- 
bers meet in Christ our God in the unity of our faith and of the 
knowledge of the holiness of Christ in us, in the man Christ, 
perfect in his whole body, and we participate in the measure of 
the age of the fullness of Christ in grace and holiness, so that we 
may have a quantity of perfect grace and holiness, and we may 
be not immature or imperfect in anything else. Therefore, be- 
cause Christ is contained in this sacrament in such a fullness of 
abundance and outpouring of holiness, it is called good grace. 
Further, all that is holiness and grace budded forth in the 
field of his humanity for us, so that the great patriarch, noticing 
this odor of holiness and greatly wondering, said [Gn 27.27], 
“Behold, the odor of my son is as the odor of a plentiful field 
which the Lord has blessed.” And he adds the growth of the 
mystical body towards the fullness of truth, saying [28], “May 
God give you from the dew of heaven, and from the richness of 
the earth, an abundance of grain and wine.” As if to say, “May 
he make you grow in your members as you have grown in your- 
self. And you will do this because by your divinity you will give 
abundance to them from the dew of heaven, which signifies 
grace, and from the richness of the earth, which is your earthly 
body, which is enriched with all holiness.” This abundance of 
dew and of the richness that budded forth in the field of the 
body of Christ is administered to us from the fullness of this sac- 
rament, and so it is called the fullness of grace and good grace. 
This is what the Psalmist said [Ps 85.12]: “The Lord will give the 
kindness,” namely of dew and of richness from his body in the 
sacrament, “and our earth will give its fruits” to all his members, 
like the fruit which grew in the field of the body of the Lord, as 
it is said [Is 45.8], “Let the earth be opened,” receiving the dew 
of grace and the richness of devotion, “and bud forth a savior.” 
For what better earth can there be, than that which is united to 
the body of Christ and made rich by his blood? Certainly none, 
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since literally, considering the nature of earth, nothing enriches 
the earth so much as when it is fecundated by being watered 
with human blood. Much and infinitely more does the blood of 
the Savior make it fertile. So [Jb 16.18-19], “Earth, do not cov- 
er my blood, nor let my cry find a hiding place in you, for be- 
hold, my witness is in heaven, and he who knows me is on high.” 
For he wills that his blood, poured out upon the earth, not re- 
main hidden, empty of fruit, and that the cry by which he offers 
himself as a holocaust for us not be hidden, but that it come 
with effective report to the ears of the Father, who is the witness 
and the one who knows everything that he did, all of which he 
did out of obedience to the Father. Now all this is re-presented 
in the sacrament of the Eucharist in every Mass, and it has all 
grown up for us from the field of the body of the Lord. 

Now, everything for our salvation proceeded from him. So [Jn 
1.16], “From his fullness we have all received, grace for grace.” 
And we could not receive it from him, unless it was from him, 
nor could we receive what is from him in any other way than by 
having communion with him. And we do not truly have commu- 
nion, except by the sacrament of communion, because there 
the whole is received and comes forth from him into all. Since 
the Lord himself desired to communicate all that was his to his 
own and to hide nothing from them, he presented himself in 
the sacrament to the apostles at the Last Supper, saying, “Take 
and eat, this is my body.” [Mt 26.26] As if to say, take and eat 
the fullness of grace, which is in me in the sacramental vessel 
of my body, and from it you will receive reconciliation and for- 
giveness, since the grace of redemption springs from it. [Nm 
24.7] “Water shall flow out of his bucket, and his seed shall be 
in many waters.” Here, the bucket signifies the body of Christ, 
and Christ from whom the water of grace and glory has flowed 
plentifully, which flowed forth, streaming in the waters of many 
graces as seed in the hearts of the faithful. For thus it is said 
[Est 10.3], “The little fountain,” in the humility of Jesus Christ, 
“grew into a river ... and flowed forth abundantly into many 
waters.” Thus the glorious Virgin was made “full of grace,” and 
Stephen “full of grace and of the Holy Spirit.”™ Each one re- 
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ceived a fullness proportionate to him, and so it was said in the 
Spirit and thanksgiving: “We have been filled in the morning 
with your mercy, and we have rejoiced and are delighted all our 
days.”4 

This fullness of grace is seen and recognized in him, because 
nothing is received in this sacrament except the fullness of grace. 
So [Jn 1.14], “We have seen his glory, the glory as of the only-be- 
gotten of the Father, full of grace and truth.” For whatever is seen 
in him is not empty, but is full of grace, flowing forth from the 
fullest fount. 

So Esther said, crying out [Est D.14], “You are very wonder- 
ful, Lord, and your face is full of graces.” For as much of his face 
is seen is found to be wonderful and full of grace, for grace is 
caused by the face of divinity, and is imparted through the face 
of humanity: in his birth he consecrates virginity, in his life he 
adorns a way of life, in his word he shows forth the grace of 
truth, in his miracles he proves his powerful grace, in his death 
he shows effective grace, and so his every aspect is full of graces. 
And here the whole fullness is contained in a whole chorus of 
grace, showing in every way that “grace and truth are through 
Jesus Christ” as is said about this sacrament.” 

Therefore, the fullness of grace and the vessel of every grace 
are communicated to all those receiving this sacrament of the Eu- 
charist, and so it is worthily called the sacrament of the Eucharist. 


94. Ps 90.14. 
95-Jn 1.17. 


DISTINCTION TWO: GIFT 


How is this sacrament in the genus of gift? 


)]0W, THIS sacrament is found to be in the genus of gift 
J| and offering. 
In a gift there are three things to be considered: the 
properties of the giver, the properties of the gift, and the prop- 
erties of him to whom the gift is made. 

Now, the properties of the giver in this giving are threefold: the 
magnificence in the generosity of the giver, the joyfulness in the 
gift itself, and the affection of the giver in the charity of the gift. 


TRACTATE ONE 


About the properties of the giver 


Chapter 1 
About the magnificence in the generosity of the giver 


For he who has given such a gift or treasure is magnificent.' So 
[Ex 15.11], “Who is like to you among the strong, O Lord? Who 
is like to you, magnificent in holiness?” In this gift he gave as 
much as he is in body and soul and divinity, as is said [Est 2.18], 
“He bestowed gifts according to princely magnificence.” For it 
was princely to give such a magnificent gift. Indeed, he had given 
presents before, but they were small in comparison to this gift. 

Now it is a magnificent gift to hold back for himself nothing 


1. Albert does not refer to Aristotle in this section, but his ready connection of 
magnificent with giving is tied to his reading of Aristotle’s ENas will be seen in the 
next section. Commenting on book 4, Albert says: Magnificus enim est circa magnas 
donationes, “The magnificent man is concerned with great gifts.” Ethica, 184A (B). 
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private in his body and soul and divinity that he does not present 
to us; therefore, it is said [Dt 32.3-4], “Ascribe magnificence to 
our God. The works of God are perfect.” The work of the giver 
was perfect then, when he retained nothing private that he had 
not given to us. For then in all praise of his generosity, as the 
Psalmist says [Ps 8.1], “Your magnificence is elevated above the 
heavens,” and whatever there has been of grace and of glory in 
heaven, he gave it all to us. So the Psalmist, singing this mag- 
nificence, [Ps 104.27] says, “All look to you that you will give 
them their food in due season.” This is the gift of divine nourish- 
ment, about which is said [Ps 145.16], “You open your hand and 
fill every creature with blessing.” As if to say, whatever you have 
already given is too little, starvation has left us as yet destitute, 
we are all looking to you until you open the bountiful hand of 
magnificence and fill us all with blessing by the gift in which you 
give yourself as food. And this is what is said in the Gospel [Mt 
22.2] about the great supper, which has been prepared for all of 
us from the abundant magnificence of God. And thus it is said 
[Est 1.3], Ahasuerus “made a great feast,” prepared out of the 
magnificence of God. He ordered a very great feast to be pre- 
pared “for all his princes and servants.” And a little later [2.18], 
“And he gave rest to all the provinces, and bestowed gifts accord- 
ing to princely magnificence.” For the great gifts of Christ are in 
this feast: in presenting them to us, he gave his body as food, his 
blood as drink, his life as the price, his divinity as a seasoning. 

Therefore, this gift is signified by the divine magnificence, and 
this magnificence by generosity. [Ps 145.5] “They shall speak of 
the magnificence of the glory of your holiness, and will tell your 
wonderful works,” etc. 


Chapter 2 
The joyfulness? of the giver in the gift 


Now, there is no one who can worthily express his joyfulness 
in giving, how gladly he has given this gift. For if any sadness of 


2. Lt: hilaritate. I have most often translated this as “joyfulness,” “joyful,” or 
“joy,” but have used “cheerfulness” a few times where this is a more familiar 
rendering of a Biblical text. 
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heart had been felt in giving, he would not have completely giv- 
en himself in the gift. So it is said [Sir 35.8], “In every gift, show 
a joyful countenance, and sanctify your tithes with exultation.” 
For that alone is given which is fully given, since in this giving, 
Christ held nothing back as private for himself, conferring on 
us all at once the gifts of his humanity and divinity. 

And this gift is signified by all the tithes offered by all both 
under the law of nature and under the Mosaic law. When all 
these tithes were offered to the priests who held the lot and 
place of the liberator, nine parts were held back, which signi- 
fied the imperfection and deficiency of the liberation, and the 
tenth was offered, which signifies the perfection through which 
freedom was accomplished by the highest priest. Now this per- 
fection is nowhere but in the body and blood of Christ, which 
every tithe signifies. Therefore, this king and priest, conferring 
on us his gifts, which hold every gift in themselves and are sig- 
nified by every tithe, has presented this to us in all joy, for his 
heart was made entirely joyful when his excessive charity felt 
itself communicated to perfect the incorporation of the mem- 
bers into him through the gift of communion. 

Now then, he, magnificent in his generosity in [these] mat- 
ters, was filled with every joy when he saw such a gift proceed 
from himself. For it belongs properly to the magnificent to de- 
light and to rejoice in giving great things, and to be sad if he is 
not able to give great things.* This is very well signified [2 Chr 
30.1] where Scripture speaks about the Passover which Hezeki- 
ah the king, who signified Christ the king, celebrated, and his 
Passover signifies the gift of the precious body and blood of 
Christ, where it is said [24-25], “A great number of priests was 
sanctified. And all the multitude of Judah with the priests and 
Levites, and all the assembly that had come out of Israel, [and 
the proselytes of the land of Israel, and who dwelt in Judah] 
were full of joy,” etc. For the whole crowd of people sharing in 
this gift of our Lord Jesus Christ is sanctified in this joy for which 
the priests and the ministers of inferior orders are indeed sancti- 
fied. And this is what is said [Sir 26.4]: “Rich or poor, if his heart 
is good, his countenance will be joyful at all times.” 


3. Cf. Aristotle EN, 4.2 (1122a20-1123a30). 
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For this gift must make the hearts of the generous giver and 
of those to whom it is given rejoice in the pleasure of mutual 
communion. Although he experienced sadness at his approach- 
ing passion, yet great beyond measure was his joy in sharing 
this communion. So it is said [Est 9.22], “Mourning and sorrow 
were turned into joy and gladness.” For who would not be joy- 
ful in sharing such great goods, knowing that it is written [Prv 
16.15], “In the joy of the king’s countenance is life, and his 
clemency is like the evening rain”? For all life and all clemency 
and all the rain of grace have come from this sacrament, for it 
is said [Prv 19.12], “As dew upon the grass, so is the joyfulness 
of the king,” because his joyfulness pours out over all with the 
grace of his generosity, for he who always said through his Apos- 
tle [2 Cor 9.7], “The Lord loves a cheerful giver,” could not 
but be cheerful in such gifts of his own. And again [Rom 12.8], 
“He who shows mercy with joy.” So he also could be nothing 
but joyful in showing such tokens of mercy towards us. And this 
is very well signified [Ru 3.7] where it is said, “When Boaz had 
eaten and drunk and was joyful, and he had gone in to sleep,” 
where it is noted that our Boaz—who is interpreted to mean 
“in whom [there is] strength,”‘ to the extent that the strong 
one thus accomplished all the works of our redemption and 
sanctification—was made very joyful at the supper with his own 
[apostles], giving himself as food and drink. And then he went 
to sleep on the cross and in the sepulcher. Thus having accom- 
plished the whole task, he said [Ps 4.9], “In peace I will both 
sleep, and I will rest.” 

Therefore, he is magnificent in generosity and joyful in giving. 


Chapter 3 


About the affection of the giver in his charity 
and his intimate love 


Now attention should be paid to the affection of the giver in 
which he gives, that is, that he gives sweetly, moved to give by 
his intimate love. For this is clear from what he said [Lk 22.15] 


4. Cf. Jerome, Nom. hebr. 31.26. 
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when he was about to give his body for communion with his 
disciples: “With desire,” he said, “I have desired to eat this Pass- 
over with you, before I suffer.” For he desired with desire, who 
communicated himself to his own from the intimate affection 
of his heart, and endured death rejoicing,” who in dying did not 
slip away from his friends but remained with them in the best 
communion with them in a gift which he had given. So also his 
friends were moved with unspeakable affection for him in this 
great sacrament, and so he might say [Jb 31.31] under an oath, 
“If the men of my tabernacle have not said, ‘Who will give us his 
flesh that we might be filled?’” For John Chrysostom, writing on 
John, says that the men of the tabernacle were the apostles and 
disciples of Christ, who, breathing in their intimate affection, 
said, in the desire of their souls, “Who will give us his flesh in 
the sacrament of communion that we may be filled, so we may 
no longer hunger?”® For this food gives full refreshment if any- 
one tastes it spiritually, and a fullness of the affection of charity. 

So Chrysostom says in the same homily on John: “As lions 
breathing forth fire, so we go forth from this table.”’ For this is 
he who said through his beloved disciple [1 Jn 3.17], “He who 
sees his brother in need and closes his heart’ against him, how 
can the charity of God remain in him?” As if to say, “Charity 
is in no way in him.” So Christ, seeing all his brothers in need 
from hunger, did not close his heart against them, but, in the 
intimacy of his loving affection communicated to us body and 
blood, and heart, spirit and soul and divinity, for he did what 
he had taught Tobias in the Spirit [Tb 4.8], “If you have much, 
give abundantly.” And what he himself, rich and abounding in 
mercy, had, he gave fully to us in communion, proving himself 
heir of the Father’s generosity, about whom it is said [Jas 1.5], 
“He gives to all men abundantly, and without reproach.” 

Therefore, the Lord was magnificent and joyful and affec- 
tionate in his gift. 


5. Cf. Heb 12.2. 

6. John Chrysostom, Hom. 46 in Io. 

7. Ibid. 

8. Lt: viscera. In other sections where Albert refers to the heart, he is using 
the specific Latin word for heart, cor. 


DISTINCTION TWO 79 


TRACTATE TWO 


About the properties of the gift 


Chapter 1 
About the nobility of the gift 


Now, there are four things that must be noted in the gift of 
this sacrament, namely, the nobility of the gift, the complete- 
ly sufficient bounty of the gift, the usefulness of the gift, and 
fourth, the likeness of the gift to the giver. 

On account of this, there is always a memory of this gift, and 
the preciousness and choice quality of this gift is from its nobil- 
ity, since the noble is precious and choice. For this is that gift 
about which it is said [Wis 3.14], “For the choice gift of faith 
shall be given to him, and a most acceptable lot in the temple 
of God.” For although there are many gifts of faith, neverthe- 
less, this gift, in which there are many foundations of faith, is a 
gift beyond all other gifts of faith, since on this gift the faith of 
Christ is founded and the faithful are sanctified, and therefore 
it is the choicest gift of all and the great sacrament of faith, by 
which it is given to the faithful. And this gift is the entire very 
acceptable lot of the faithful, in which all are received into the 
temple of the Lord in which the gift is offered and for the of- 
fering of which the whole temple of the Church is sanctified, as 
the Father says to the Son [Is 56.7], “Their holocausts and vic- 
tims shall please me upon my altar,” because all other offerings 
are made acceptable in this gift, in which the Son is offered to 
the Father, and all of us, communicating in the Son by the gift 
thus given us, are accepted, as he says [Is 60.7], “They shall be 
offered upon my acceptable altar, and I will glorify the house? of 
my majesty.” For through this noble, precious, and choice gift,!° 
the whole house of the divine majesty is exalted and glorified. 
Therefore, it is said [Hg 2.7], “The glory of this later house 
shall be greater than [that of] the earlier,” since there was no 
gift in the golden temple of the synagogue like this gift given to 


9. Borgn. and Jam.: donum; Vulg. and Ulm: domum. 
10. Borgn. and Jam. have bono; Ulm: dono. 
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the faithful in the house of the temple of God. So it is said [1 Pt 
1.18-19], “You were not redeemed from your vain practice of 
the tradition of your fathers with corruptible things such as gold 
or silver but with the precious blood of Christ, as of a lamb un- 
spotted and undefiled.” John Chrysostom, writing in his homily 
on John, says this: “As a man buys slaves with gold, and washes 
and adorns those slaves whom he wishes to honor, so our Lord 
washed and adorned us with his blood.”!! And Ambrose, in his 
book De virginitate, ? speaking about St. Agnes, said, “I have al- 
ready been taken by another lover, because he has bestowed on 
me better ornaments than you [have], his body and mine are al- 
ready joined, and his blood has adorned my cheeks.”'* For this 
is he about whom it is said [Song 5.10] that he is “white and 
ruddy, chosen out of thousands.” This gift is in the whiteness of 
the spotless food, made from the richness of the whitest wheat, 
and in the ruddiness of the precious blood pressed from the 
grape of his body. So [Gn 49.11], according to the Septuagint, 
it is read, “He washes his robe in wine, and his garment in the 
blood of the grape and of the olive.”'! Therefore, this is the gift 
that has been chosen above all others for the nobility of its pre- 
ciousness. 

For this is the gift that, in its preciousness, is hidden from 
many and given to the most beloved, about which is said [Prv 
21.14], “A secret offering quenches anger, and a gift in the bo- 
som, the greatest anger.” For we quench all the wrath and anger 
of God by this most precious gift, for all we who seek to placate 
God offer it for both the living and the dead. So it is said [Zep 
3.10-11], “The children of my dispersed people will bring me 
an offering. In that day you will not be ashamed for all your 
doings, in which you have transgressed against me, for then I 
will take your proud boasters away out of your midst, and you 
will not be lifted up on my holy mountain.” As if to say, “You 
offer such a precious offering to me, not your own, but given to 


11. John Chrysostom, Hom. 46 in Io. 

12. Ambrose’s De virginibus (not De virginitate) does have a beautiful eulogy of 
St. Agnes (Virg. 1.2, PL 16:189C-191B), but this line is not part of it. 

13. Uncertain author, Ep. 1, PL 17:736A-B. 

14. The Greek of the LXX does not include “of the olive.” 
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you by me, that I will forgive all your sinful doings and I will not 
impute them to you to your shame, and the preciousness and 
magnificence of the offering will so overwhelm you that you 
will no longer think great things about yourself, nor will you say 
great things in pride, nor will you be lifted up in heart, knowing 
great things about yourself, but you will say great things about 
me who magnified you with such an offering.” For this is such 
an offering that it surpasses all our boasting, and in its nobility 
it is a gift worthy of God. 


Chapter 2 
About the bounty of the gift 


This is the offering completely sufficient in its bounty, which 
God has lavished upon us from his copious bounty. And this is 
what is said [2 Cor 9.8]: “God is able to make all grace abound 
in you, that always having all sufficiency in all things, you may 
abound in every good work.” Just as the Philosopher says that, 
among changeable things, there is one which is the surety for 
every need, and so is sufficient for all, so among the gifts of 
grace, there is one which is sufficient for all, and so is the surety 
for every spiritual need, from which all have what is sufficient for 
themselves, and this is the gift in which the whole Christ, from 
whom the Holy Spirit proceeds, is known, about which Tobit 
speaks [Tb 10.5], “We, having all things together in you alone, 
should not have let you go from us.” So [Sir 29.15], “Forget not 
the grace of your surety, for he has given his life for you,” since, 
as we have said in the previous section, he gave his body for 
communion, his soul for redemption, his blood for cleansing, 
and his divinity for the acquisition of every virtue. Therefore, 
he is the best surety in all our needs; for he himself is the one 
who provides a pledge sufficient for us all. [Prv 20.16] “Take his 
garment who stands as surety for a stranger, and take a pledge 
from him for foreigners.” For we take the garment of the body 


15. Cf. Aristotle, Pol. 1.3 (1253b10). The “one” mentioned here is the art 
of acquiring what is needful for a household. It may also have reference to 1.7 
(1255430), where the “one” head of the household is indicated. 
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of the Lord from the Lord, who made [himself] a pledge for us 
strangers and stood as surety, and we received the pledge of his 
soul that we ourselves might redeem ourselves, and so the Lord 
himself says [Ps 69.5], “Then I paid what I had not taken away,” 
since he was a pledge for all of us, and paid what he had not 
taken away, and so this gift is the surety of every need. For thus 
it is said [2 Cor 3.5], “Not that we are sufficient to think any- 
thing of ourselves, as from ourselves, but our sufficiency is from 
God,” since we are made sufficient for all things from the great 
bounty of the Lord, which is wholly contained in this gift, in 
which is enclosed the fullness of every good. So it is said [Rom 
10.12] that “he is rich for all who call upon him,” since in giv- 
ing himself to all he is sufficient and abundant. For what is said 
[Gn 24.36] about this gift is true, that the most high Patriarch 
“has given all he had” to his Son. And the Son in the Fatherly 
generosity has given everything in him to us. [Rom 8.32] “How 
has he not also, with him, given us all things?” So we all can 
say with Isaiah 63.7, “I will remember the mercies of the Lord, 
the praise of the Lord for all the things the Lord has given to 
us, and for the multitude of good things upon the house!’ of 
Israel, which he has given them according to his kindness, and 
according to the multitude of his mercies.” For he has shown 
every mercy when he presented in one gift all that was sufficient 
for our poverty. 
Therefore, all sufficiency is in this gift. 


Chapter 3 
About the usefulness of this sacramental gift 


Now, this gift is also useful, having all usefulness in itself. 
For, as it is said [Heb 12.9], “Shall we not much more obey the 
Father of spirits?” and a little later [10], “But he instructed us 
about what is useful for us in receiving his sanctification.” How 
useful do you think the gift of this sacrament is, which offers 
in itself everything useful for body and soul? He says [Is 48.17] 
that “I, the Lord, am teaching you useful things, and governing 


16. Borgn.: domut; Jam.: domus. 
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you in the way in which you walk.” For although he does this 
in everything, nevertheless, he principally does this in the sac- 
rament in which man receives instruction about all things that 
are useful to him. For, speaking about this, he says [Sir 20.9], 
“There is a gift that is not useful, and there is a gift of which 
the reward is double.” For the gift of the world fails and is not 
useful. But the gift of Christ, which he has given principally in 
the gift of his body, is useful for a double reward, since it pro- 
vides the restoration of what was lost of the spiritual life, and 
provides redemption, and so the gift is found to be exceedingly 
useful. So, a little later [12] it is said about the same gift, “There 
is he who buys much for a small price, and restores it seven- 
fold.” Now the body of Christ, which truly bought much since it 
bought us all and restored sevenfold, is called a small price, not 
indeed because it is small, but because it is of great humility. For 
it brings about the most sweet participation from the body of 
Christ, sanctification from his blood, true reconciliation from 
his soul, and restoration of the spiritual life in us from his spir- 
it, and perfection in every virtue from his divinity, and remem- 
brance of Christ from the sacrament itself, and from the mode 
of receiving the sacrament brings about the likeness of eternal 
beatitude, and so it has restored everything sevenfold. 
Therefore, this is the usefulness of this sacrament. 


Chapter 4 
About the likeness of this gift to the giver 


Now from this, this gift has such a likeness to the giver that 
the one giving himself is and is held completely in it. So he says 
[Lk 22.19], “Do this in remembrance of me.” And the Apostle 
[1 Cor 11.26]: “As often as you eat this bread and drink this 
chalice, you proclaim the death of the Lord until he comes.” For 
this reason, this gift is also called a memorial of the going of the 
Lord, because in it there is a remembrance and re-presentation 
of the Lord. So [Ps 137.6], “May my tongue cleave to my jaws, 
if I do not remember you.” For the tongue cleaves to the jaws 
when it seeks the temporal delights of the jaws, having scorned 
the spiritual. Now, when it has spiritual delights, it no longer 
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cleaves to the jaws. About this effect, David says that if the re- 
membrance of the going of the Lord leaves the memory, the 
tongue cleaves to the jaws, because it cannot be unstuck from 
the jaws except by the remembrance of the Lord. [Jer 51.50] 
“Remember the Lord far off, and let Jerusalem come upon your 
heart.” Now, there are three things which this sacrament causes 
to be remembered: namely, the sweetest charity, with which he 
who is received in this sacrament laid down his life for us and 
gave himself to us in this sacrament; the most bitter passion, 
which he endured for us; and his passing forth from this world 
to the Father, through which he made an entry for us into heay- 
en and accomplished our reconciliation with the Father. 

About the first it is said [Sir 49.1], “The memory of Josiah 
is like the mixture of a sweet smell made by the work of a per- 
fumer.” Josiah is interpreted to mean “in whom there is the sac- 
rifice and incense of the Lord,”!” and he signifies Christ, who 
offered himself in the fire of charity, made completely into the 
incense of the Lord for an odor of sweetness like the work of 
the perfumer, who for us “made ointments of sweetness and 
health,” as is said.'* [Sir 38.7] And in remembrance of this re- 
ality, we dedicate on the altar this sacrament of the venerable 
body and precious blood of our Lord Jesus Christ. [Hos 14.8] 
“His memory as the wine of Lebanon.” For this wine is very ar- 
omatic, and glowing in every delight, and sweet to the taste, 
and very ruddy, all of which signify the love of the Lord, [love] 
fragrant in every odor of virtue, and most sweet to the hearts 
of all the faithful, and bringing forth joy in every heart, and 
shown most of all by the proof of love in the shedding of blood 
for us, since it is said [Song 8.6], “Love is as strong as death.” 
And so it is said [Sir 49.1], “His remembrance shall be sweet 
as honey in every mouth, and as music at a banquet of wine.” 
For this melody is music in jubilation of heart, and the wine of 
the mouth for returning love, [wine] both inflaming with the 
affection of love and drawing the beloved to us in the embrace 
of intimate communion, which embrace has two arms, since he 


17. Cf. Jerome, Nom. hebr. 42.14. 
18. Albert and Vulg. text referred to differ here. Albert: pigmenta confecit sua- 
vitatis et sanitatis. Vulg.: facit pigmentum suavitatis et unctiones conficiet suavitatis. 
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suffered for us out of love, and out of love for us gave himself 
in the sacrament.'* So blessed Bernard [says], “Above all, the 
chalice which you drank, the work of redemption, makes you 
beloved to me, Lord Jesus.”?? On account of which, the bride 
says in remembrance of this [Song 1.13], “A bundle of myrrh 
is my beloved to me, he shall abide between my breasts”; add, 
“for remembrance.” And afterwards there is immediately added 
[14], “A cluster of Cyprus [grapes] my love is to me, in the vine- 
yards of Engedi,” since the multiplicity of Christ’s sufferings and 
the love signified by wine make Christ remembered by us with 
love. Cypriot wine is very exhilarating and increases the sweet 
breaths for love. This is especially understood in the wine of the 
vineyards of Engedi, which was called the “eye of the sun”?! by 
the ancients, and which is translated to mean “fountain of the 
goat,” since the sun literally shines there with direct radiance, 
and makes the fountain of the boisterous goat flow from that 
place, that is, the hot wine of love bringing boisterousness, and 
in doing so causes remembrance of her love, her spouse. 

Thus therefore, it is a memorial of sweetest charity. 

Now, it is a memorial of the most bitter passion, which he 
endured for us. So [Ex 12.8-9] it is commanded that the flesh 
be eaten roasted by fire and garnished with wild lettuce, so that 
the passion would be called to mind by the bitter juice, and 
charity by the fire. Nor is it eaten “raw, nor boiled in water, but 
only roasted at the fire.” For the raw heart is that which has not 
been changed by having the moisture of concupiscence cooked 
out by piety and charity. Now it is boiled in water when the wa- 
ter of worldly concupiscence seething within makes it lack all 
the love of piety. Now boiled things, as the Philosopher says in 
[Book] 4 of the Meteorology, are dry interiorly, lacking natural 
moisture, and moist exteriorly, soaked in the seething water.” 
But what is roasted in the fire is moist inside and dry on the 
outside through the mortification of the flesh. This is what is 
said [Lam 3.19]: “Remember my poverty, and passing beyond, 


19. Jam. and Borgn.: sacramanto. 
20. Bernard, SCt 20.2. 

21.Cf. Jerome, Nom. hebr. 57.25. 
22. Aristotle, Mete. 4.1 (379a1). 
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the wormwood, and the gall.” My poverty, I say, by which I am 
suspended naked, despoiled of everything; the passing beyond, 
by which I have surpassed by far all the sufferings of all in feel- 
ing pain. [Lam 1.12] “All you who pass by the way, attend, and 
see if there be any sorrow like to my sorrow.” I have been made 
bitter inside by the taste of wormwood and gall mixed with vin- 
egar and hyssop, by the taste of which I have been made bit- 
ter inside. And Jeremiah responds for all [Lam 3.20], “I will be 
mindful and remember, and my soul shall languish within me.” 
[Is 43.26] “Keep me in remembrance, and let us decide togeth- 
er, tell if you have anything to justify yourself.” As if to say, com- 
pare your sufferings in sorrow and your poverty and bitterness 
to mine, and consider me, God, owing nothing to anyone, in 
comparison to you, man, owing all compassion, and then tell 
if you have anything which can compare, and you will see that 
nothing is left to you but to love and give thanks. [Jb 9.3] “If he 
will contend with him, he cannot answer him one for a thou- 
sand.” 

Therefore, it is a memorial of the passion. 

Now it is a memorial of the going forth of the Lord, who says 
[Jn 14.2], “If not, I would have told you, because I go to pre- 
pare a place for you.” And so we celebrate the same sacrifice, 
which he offered for us, since Jesus entered through his blood 
into the holy place for us, and we have entrance with him. [Heb 
g.11] “Christ, standing as high priest of the good things to 
come.” And a little later [12], “But by his own blood, entered 
once into the holies, having obtained eternal redemption.” 
[Rom 5.2] “Through whom,” namely Christ, “we also have ac- 
cess through faith into this grace, in which we stand, and we 
glory in the hope of the glory of the sons of God.” Applying 
this, Paul says [Heb 10.19-23], “Having therefore, brothers, a 
confidence in entering into the holies by the blood of Christ, a 
new and living way which he has opened for us through the veil, 
that is to say, his flesh, and high priest over the house of God, 
let us draw near with a true heart in fullness of faith, having 
our hearts sprinkled from an evil conscience, and our bodies 
washed with clean water. Let us hold fast the confession of our 
hope without wavering.” For forgetfulness should never erase 
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[the fact] that he went out for us and left his blood to be cele- 
brated by us with devotion, by which he entered to that [place] 
where we can always enter. [Ps 137.5] “If I forget you, O Jerusa- 
lem,” etc. 

Therefore, first, the memorial applies to love. Second, it 
builds up the truth of faith. Then third, it wonderfully raises us 
to the firmness of hope. [Heb 6.18-19] “So that ... we may have 
the strongest comfort, who have fled for refuge to hold fast the 
hope set before us, which we have as an anchor of the soul, sure 
and firm.” For just as an anchor secures a ship, so this hope in 
us makes safe the wavering mind, and holds it fixed in expecta- 
tion of salvation. 

Therefore, these must be considered in this gift, etc. 


TRACTATE THREE 


About the properties of the recipient 


Chapter 1 
That the gift should be effective on the part of the recipient 


Now the gift needs to have three properties in the recipient: 
namely, that it be effective, bringing about the proper effects of 
a true gift; that it keep the measure of a gift appropriate to the 
recipient; and that the gift remain and not pass quickly like some 
mere jest. 

For a gift requires an effect by which it confers something 
on the recipient; the measure of giving needs a proportion, so 
that each one may receive what is suitable and matched to him 
who receives; and it needs to have permanence, lest it fail the 
need of the one who receives. For many give things that do not 
have the effect of a gift, since they bring nothing but worry. So 
[Sir 20.13-14], “The gift of the fool will be no use to you, for 
his eyes are sevenfold. He will give a few things, and reproach 
much, and the opening of his mouth is the kindling of a fire.” 
For everyone gives foolishly who gives only to deceive, like the 
devil promising kingdoms,’ and the world promising the goods 
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of fortune, and the flesh promising pleasure. And the eyes of 
each of these are sevenfold, because with their gifts they beckon 
to the seven capital sins, and the opening of the mouth is an 
evil fire to tempt those who receive to ambition or cupidity or 
carnal concupiscence.” And so a little later in the same place, it 
is said [Sir 20.14b], “Today he lends and tomorrow asks again; 
such a man is hateful.” Whatever the devil, the world, and the 
flesh give as though lending, tomorrow, that is, soon, they 
ask for again with the usury of death and of the netherworld 
in eternal punishment, and so such should be hateful to us in 
their gifts. 

These causes should be distinguished in gifts, as is said, 
where it is said [Sir 20.9], “There is a gift that is not useful, and 
there is a gift of which the reward is double.” Since they are 
given to deceive, they are not useful, but very harmful, because 
just as birds are fooled by a snare, and fish by bait on a hook, so 
fools are deceived by these things. So [Wis 14.11], “Creatures of 
God are turned into an abomination, and a temptation to the 
souls of men, and a snare to the feet of the unwise.” Now a gift 
having a double reward is useful, since it is helpful here [be- 
low] for grace and in the future for glory. [Ps 84.12] “For God 
loves mercy and truth; the Lord will give grace and glory.” This 
is what he says [Jas 1.17]: “Every best gift and every perfect gift 
is from above, coming down from the Father of lights, in whom 
there is no change nor shadow of alteration.” For the gift is best 
which in itself is better than the goods of fortune and nature; 
that is perfect which has every effect of a good gift. 

Now this gift has a multiple effect, but it has one essentially or 
substantially, and the others are joined to [this] effect. The sub- 
stantial effect is the restoration of the loss of spiritual life which 
man incurred through long abstinence from spiritual food. The 
conjoined effects are found in causing and signifying. In caus- 
ing, this gift is called unitive, and strengthening and inflaming 
charity. In signifying, it is called the sacrament of truth and the 
sacrament representing heavenly beatitude. 

The first effect, which is essential, shows that this gift is a re- 


24. Cf. Jas 3.5-6. This traditional articulation of the three-fold concupis- 
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storative for spiritual starvation, as bodily food restores bodily 
starvation, and this is a gift of God. So [Ps 23.5], “You have pre- 
pared a table before me against those who afflict me. You have 
anointed my head with oil, and my chalice, which inebriates me, 
how excellent it is!” For when it says that the Lord has prepared 
a table, it indicates refreshment. Now when it says, “against those 
who afflict me,” it indicates that this table strengthens against evil 
and against those things that cause famine in spiritual strength. 
Now when it says, “You have anointed my head with oil,” it indi- 
cates the richness of the sweetness of this gift, which nourishes 
delectably. And when it says, “My chalice, which inebriates me, 
how excellent it is!” it indicates the warm and sweet moisture 
which it pours out spiritually into the members, for forgetful- 
ness of oneself and transport into the divine delight in the best 
inebriation. 

Concerning the conjoined effect insofar as it is unitive, it is 
said [Jn 6.56], “He who eats my flesh and drinks my blood re- 
mains in me and I in him.” About strengthening it is said [Ps 
104.15], “Bread strengthens man’s heart.” And about the fire 
of charity, it is said, [Song 5.1] “Eat, friends, and drink, and be 
inebriated, beloved.” And we have covered this quickly, because 
we have said most of these things in what precedes. 

Now, the effect which it has in signifying truth comes from 
the fact that whatever was in the old sacraments by figure is 
shown here in truth. So [Jn 1.17], “Grace and truth came by 
Jesus Christ,” and again, in the same place [14], “We saw his 
glory, the glory as it were of the only begotten of the Father, full 
of grace and truth.” For this sacrament refreshes in truth, and 
not in the shadow of the ancient type. For so “truth has sprung 
out of the earth,” that is, from the gift and sacrament of the 
earthly body and blood. Now it is said, signifying the beatitude 
of the saints [Lk 14.15], “Blessed is he who will eat bread in the 
kingdom of God.” Therefore, it is not lacking in effect, from 
which it has all things which are useful for instruction in signifi- 
cation, and for causing refreshment in grace. Now what Hilary 
says in book g of On the Synods™® must be noticed in this sacra- 
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mental gift, that is, that this gift perfects our natural union with 
Christ. But he calls the union natural, a true union of natures, 
since through this sacrament Christ remains in us through each 
nature and we in him through his body and soul, which are like 
two natures in us, for he is truly united to us in humanity and di- 
vinity, and we remain in him spiritually through spiritual eating, 
and corporeally through sacramental eating, as the aforemen- 
tioned authority of John 6.56 shows: “He who eats my flesh and 
drinks my blood remains in me and I in him.” 
Therefore, this gift, lacking in no effect, is a true gift. 


Chapter 2 
This gift is fitting and proportionate for the receiver. 


Now, the second [thing] to be considered in the gift is that 
it be fitting and proportionate for him to whom it is given. For 
the same should not be given to a soldier and a peasant, nor the 
same to the noble and the commoner, nor the same to the boy 
and the old man. For the Philosopher says that a most beauti- 
ful ball and oil flask are magnificent as gifts for a child?” but 
would seem mockery rather than gifts when presented to an 
old man. This is shown [Mt 25.15] where it is said, “He gave to 
each one according to his proper ability,” that is, proportioned 
to his proper ability. Therefore, this gift is such that he gives to 
each one from himself carefully considered grace and delight. 
[Wis 16.21] “Serving each one’s will, it became what everyone 
liked.” And a little before [20], he said, “You have fed your peo- 
ple with the food of angels, and you have provided to them the 
bread from heaven, prepared without labor, having in itself all 
delight and the sweetness of every taste.” [Phil 4.18] “I have all, 
and I abound.” So [Acts 4.34] it is said about the apostles and 
disciples that “no one was needy among them,” whose needs 
were all filled from the grace of communion, which this sacra- 
ment signifies; therefore, this gift was proportionate to each, so 
that whatever he sought, he found and did not lack. [Lk 22.35] 
“When I sent you without purse or bag or sandals, did you lack 
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anything?’ And they answered, ‘Nothing.’” For the communion 
that they had among themselves, which is both shown and signi- 
fied in this sacrament, fulfilled all their needs. 


Chapter 3 


The gift should stay and remain with him 
who has received it. 


The third thing that must be considered about a good gift is 
that it remains with him who has received it, both in life and in 
death, nor does it fade like a gift of those playing in the vanity of 
the world. So [Sir 11.17] it is said: “The gift of God remains with 
the just, and his perfection will advance for ever.” This is the true 
gift which remains in the passing over as viaticum, and in life 
as refreshment, and in judgment as redemption, and in the fa- 
therland as signifying eternal beatitude. For this gift advances so 
greatly on the path to eternity. In this way, the heavenly Father 
knows how to give good gifts to his children.** [Prv 31.12] “He 
will render good and not evil, all the days of his life,”® since this 
gift will stay with us for all the days of our life, both in grace and 
in glory, either in the reality of grace contained, or in the reality 
of glory signified. [Tb 12.3] “We are filled with all good things 
through him.” He [Jn 10.29] says about this, “What my Father 
has given to me is greater than all.” For this gift, which remains 
with us, is the greatest given, for through this we always have all 
and will be satisfied. So it [Ps 11 1.4-5] says, “He has made a re- 
membrance of his wonderful works, being a kind and merciful 
Lord. He has given food to those who fear him.” 

For this is the most wondrous of all wonders, that he gives him- 
self to us and always remains existing in himself, that he is con- 
sumed in the food, and remains intact, that he stays in us filling 
every need of body and soul and of life, death, grace, and glory, 
[and] is nonetheless the giver and gift of all these. So [Is 33.16], 
“Bread is given to him, his waters are sure,” since they do not fail 
as does the bread of the lying world and of carnal deception, etc. 


28. Cf. Lk 11.13. 
29. Although referring to the valiant woman, the Latin of this verse has no 
ender indicators, so Albert can quote it with a masculine sense. 
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DISTINCTION THREE: FOOD 


How is this sacrament in the genus of food? 


OW, THIS sacrament is placed by the holy fathers in 
the genus of food and drink, and Christ himself also 
says [Jn 6.55-56], “For my flesh is true food, and my 

blood: is true drink. He who eats my flesh and drinks my blood 

remains in me, and I in him.” 

And so, four general [questions] about this sacrament occur 
which should be given attention. First, what kind of food is it? 
Second, what kind of drink is it? Third, how is the whole Christ 
contained under food and drink? Fourth, indeed, how should it 
be eaten, and what is received in it? 

Now, about the first, namely, what kind of food the Eucharist 
is, nine things should be noted in the genus, namely, from its or 
igin, the food’s nobility; from its taste, the food’s sweetness; from 
its preparation, the food’s fineness; from its operation, the food’s 
healthfulness; from its power, the food’s nourishment; from its 
likeness [to the one eating], the food’s fittingness for the one 
eating; from its subtlety, the food’s penetration into the one eat- 
ing; from connaturality, the food’s unification with the one eat- 
ing; and, from the food’s grasp of the one eating, the food’s firm 
adherence to the one eating. Now these nine are considered in 
every true and good food, etc. 


92 


DISTINCTION THREE 93 


TRACTATE ONE 


What kind of food is the sacrament? 


Chapter 1 
About the nobility of the food from its origin 


About the first, it should be noted that it must be noble be- 
cause it is royal, because it is ordained for the children of the 
king, and because it is received from the storehouses of the 
most high king. 

About the first of these it is said, [Gn 49.20] “Asher, his bread 
shall be rich, and he shall offer dainties to kings.” For the food 
of this Asher, which means “blessed,”! is not ignoble, and it is 
able to offer dainties to kings, to those kings, I say, who have ob- 
tained the honor of kings in the reign of Christ, who is crowned 
with the beauty of every virtue. This is the food which was pre- 
sented by David to Uriah, the most faithful soldier, when he re- 
turned from the army, [2 Sm 11.8] where it is said, “Uriah went 
out from the king’s house, and after him went food from the 
king.” Uriah means “God, my light,”? or “the Lord, my fire,” and 
it signifies those in whom the beauty of the king shines in the 
light of wisdom, and the fiery precious stones of virtue glow, 
kindled by charity in the fire of affection. These belong to the 
house and palace of King David, since, ordered to the kingdom, 
they pertain to the royal court, for they converse in the palace of 
heaven in thought and longing and intention and desire, saying 
with the Apostle [Phil 3.20], “Our conversation is in heaven,” 
namely, before the face of David, who is desirable to look upon 
in the contemplation of the truth and strong in hand in all the 
integrity of the virtues. The royal food prepared for the royal 
dignity is sent to these through the hand of the highest king. 
This is fittingly signified [Jer 52.31-34] where it is said that the 
king of Babylon, Evilmerodach, who was then the highest king, 
“lifted up the head of Jehoiachin”—which means “the exaltation 


1. Cf. Jerome, Nom. hebr. 3.8. 
2. Cf. Jerome, Nom. hebr. 40.14. For Jehoiachin below, Nom. hebr. 46.10. 
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of the Lord”—“king of Judah, and brought him forth out of pris- 
on. And he spoke kindly to him, and he set his throne above 
the thrones of the kings that were with him in Babylon. And he 
changed his prison garments, and he ate bread before him al- 
ways all the days of his life. And for his diet a continual provision 
was allotted to him by the king of Babylon, every day a portion, 
until the day of his death.” The king of Babylon is the king and 
lord and judge of this world, who speaks gently to Jehoiachin, 
whom God by grace raised on high from his very constricting 
prison in which many are held captive in the chains of sin; he 
speaks kindly to him; he makes him enjoy the conversation of 
royal beauty and presents him food from the royal table as per- 
petual refreshment all the days of his life, which would make 
him flourish eternally. 

Therefore, this food is royal since it is prepared for kings. 

And it is also royal because it belongs to and is ordained for 
the children of the highest King, who are called to the king- 
dom. So it is said by the Lord [Mt 15.26], “It is not good to take 
the bread of the children, and to cast it to the dogs.” Now these 
are the children about whom it is said [Jn 1.13], “Who are born, 
not of blood, nor of the will of the flesh, nor of the will of man, 
but of God.” For the divine food must be prepared for those 
who, formed by the Spirit into the divine likeness, have been 
made children of God. And this is the reason why it is called the 
bread of angels, since the children of God are said to reign in 
glory with them. “Man ate the bread of angels,”* that is, man has 
been raised to a likeness with the angels. [Wis 16.20-21] “You 
fed your people with the food of angels, and gave them bread 
from heaven prepared without labor, having in it all that is de- 
licious and the sweetness of every taste. For your sustenance 
showed your sweetness towards your children.” This food has 
been prepared in the fatherly sweetness of the heavenly king for 
the children of God, and so is royal. 

Thirdly, it is royal because it is taken from the storehouses of 
the highest king, as is said [Ps 36.9], “They shall be inebriated 
with the plenty of your house, and you shall make them drink of 
the torrent of your pleasure.” For there is an abundance of roy- 


3. Ps 78.25. 


DISTINCTION THREE 95 


al food in the house of the highest king, nor is there anything in 
it except what is splendid and royal, for this is that about which 
it is said [Sir 31.23], “The lips of many shall bless the splendor 
in bread, and the testimony of his truth is faithful.” Everything 
in the house of the king is splendid with abundance and royal 
beauty, and so there is splendor in the bread, since the lips of all 
those tasting [it] bless this bread with praise and thanksgiving, 
and the testimony of truth about all the royal care of his table is 
forever faithful and true. For this reason the prodigal son, who 
had first wasted his goods through foolishness, wisely returning 
to himself, said [Lk 15.17-19], “How many hired servants in 
my father’s house have abundant bread, and I here perish with 
hunger! I will arise and go to my father and say to him, ‘Make 
me as one of your hired servants.” For his house abounds in ev- 
erything, and is filled with every abundance of royal foods. [Ps 
144.13] “Their storehouses full, flowing out of this into that.” 

Therefore, the food is called royal. 

Now, this food, received under this appearance insofar as it 
is food and not a sacrifice, is found [to be] signified in three 
worthy animals, but is prefigured in two grains. 

Among the animals, it is prefigured in the fattened calf, in 
the lamb, and in the kid, which are written of as food both of 
angels and of the fathers. Now among the grains it is prefigured 
in the manna and in wheat bread, nor can it easily be found 
prefigured in any other food as food simply. 

The reason for this is that Christ’s office of cultivation, by 
which he cultivated the hearts of men, as prepared for certain 
divine shoots of plants and seedlings, is prefigured in the calf, 
and, in regard to the refreshment provided by this work, he 
desired it to be prefigured in the fatted calf as food. Now it is 
prefigured in the lamb in innocence and patience, and so he 
desired to be prefigured in the lamb as food, prefiguring the 
refreshment of his virtues. Now, sin, the cause of the Incarna- 
tion and passion, is signified in the kid, since he who bore all 
sin came “in the likeness of sinful flesh,”* and so he desired to 
be prefigured in the kid as food, since a kid has a likeness to he- 
goats and she-goats, but does not have the filthiness of he-goats 
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and she-goats. In these things this food was prefigured in the 
food of the fathers. 

The reason for the grains is that, in Christ, what made him 
food for us is piety and mercy and obedience to the Father,® and 
in regard to these three he desired to be prefigured in the man- 
na, which came from heaven, in which obedience to the Father 
from heaven is signified. And it had the taste of sweet and rich 
food. And the natural goodness and piety that make him food 
for us are signified in its sweetness. The mercy that he had to- 
wards us when he put such goods in opposition to our many de- 
fects is signified in its richness. Now his strength of grace which 
this sacrament brings is prefigured in the wheat bread in the 
fathers’ food, for such great food could not be prefigured by 
only one sign. For Philo, who wrote the book of Wisdom, says 
that the salutary delight of every taste was in the food of the 
fathers leaving Egypt.® 

Indeed, the food of angels was prefigured in the calf [Gn 
18.7-8], where it is said that three angels came to Abraham’s 
tent in the heat of the day, making a promise about a son to 
be born who would make them all laugh and rejoice, so that 
Abraham himself “ran to the herd, and took from there a very 
tender and very good calf, and gave it to his servant, who made 
haste and cooked it. He also took butter and milk, and the calf 
which he had cooked, and set it before them,” namely, the an- 
gels. For Abraham, the father of faith and first in the way of 
believing, signifies the highest Patriarch. Now the herd signifies 
the entire gathering of the suitable faithful, from which flock 
the calf was taken, since our food, Jesus Christ, was taken from 
their corporeal substance without the law of concupiscence. 
Now, a calf has not borne the yoke of any kind of slavery. 

This is the calf about which it is said [Ps 69.32], “It shall 
please God better than a young calf, that brings forth horns 
and hoofs.” For this calf pleases God more than all calves, which 
are formed in the likeness of this our best calf as food for the 


5. Cf. Jn 4.34. 
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angels, since the holy angels are restored delightfully in their 
congress, and they bring forth the horns of virtue and truth, by 
which they shred vice and all falsehood, and hard cloven hooves 
of most severe censure and strictness, with which they protect 
themselves and their purposes, so they may not be molested by 
the earthly delights of iniquity. 

This is the tenderest calf, which was hardened by no habit of 
evil, presenting itself tenderly for the eating of the faithful. 

This is the best calf, exceeding the goodness of all the saints, 
so that, in comparison to him, the others cannot be said to be 
good. [Mt 19.17] “One is good, God.” 

This is the calf for the son of the patriarch, that is, chosen 
for the order of the priests, which must be heated in the fire of 
suffering and charity and devotion, prepared as fitting food for 
us by this fire, so that, moved by charity, we might have com- 
munion with his suffering, and approach him in the complete 
devotion of our mind. This is offered to us with the butter of his 
divinity and with the milk of his humanity, as Isaiah 7.15 says, 
“He shall eat butter and honey, that he may know to refuse the 
evil, and to choose the good.” And in the Song of Songs 4.11: 
“Honey and milk are under your tongue.” 

This is the fatted calf which the great father of the family 
[Lk 15.25] killed when he received his son back safe and made 
musicians and singers exult, since this calf, fatted with all the 
richness of grace, to whom the whole crowd of prophets and 
saints sang in harmony as though in a chorus, was killed for our 
reconciliation to God, and they all praised the feast of this so- 
lemnity in dance. 

This is the calf to whom many calves were joined afterwards 
for the refreshment of the angelic messengers of God, to the 
praise of our Lord Jesus Christ. [Hos 14.3] “We will render the 
calves of our lips,” that is, let us offer to you the useful labors of 
our vows. 

This is the calf about which it is said [1 Sm 1.24], “Hannah 
carried him,” namely, Samuel, “with her, with three calves, 
and three measures of flour, and a bottle of wine.” For Han- 
nah means “grace,” who brought with her the son she had 
sought from God to the high priest with three calves, that is, 
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in the progress of truth, virtue, and devotion, and with three 
measures of flour, which signify three measures of innocence: 
that he hurt no one, that he paid back good for evil, [and] that 
when injured he did not ask for vengeance on the one who hurt 
[him], but sought mercy. And the bottle of wine signifies the 
measure of interior joys in the blood of Christ. 

Therefore, the preciousness and nobility of this food is signi- 
fied in the fatted calf. 

It is also signified in the lamb which “was slain from the 
beginning of the world.” [Rv 13.8] For this was the food that 
freed the saints from the striking angel.’ Now it is signified in 
the lamb because of the simplicity of its innocence and patience 
and obedience. So, [Ex 12.5] “And it shall be a lamb without 
blemish, a male, of one year.” Christ was without any blemish 
of sin. “Male,” that is, complete. “Of one year,” in which all the 
revolutions of the heavenly bodies were completed. For this is 
the year of the perfect heavenly enlightenment, the year of di- 
vine goodness. [Ps 65.12] “You shall bless the crown of the year 
of your goodness.” For he attained a crown in these enlighten- 
ments when the shadow answered to the truth. 

This is the lamb without blemish about which it is said [Jer 
11.19], “I was as a meek lamb that is carried to be a victim.” 
And [Is 53.7], “He shall be led as a sheep to the slaughter, and 
shall be dumb as a lamb before his shearer,” since he proved 
his innocence through every sort of patience and obedience, 
showing that he is “the Lamb of God who takes away the sins of 
the world.” [Jn 1.29] So, [Rv 14.1] “And I beheld, and lo, the 
Lamb stood upon Mount Zion, and with him a hundred and 
forty-four thousand, having his name and the name of his Fa- 
ther written on their foreheads,” many humble and meek and 
obedient little lambs who imitated this Lamb and followed him, 
who sacrificed themselves for God. About which it is said [Rv 
7.17], “For the Lamb, who is on the center of the throne, shall 
rule them, and shall lead them to the fountains of the waters 
of life.” For the lamb, which is a gentle and innocent animal, is 
a flock animal, and delights to be within the flock of lambs, in 
which he himself is the leader and head-sheep of all the gen- 
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tle. [Is 40.11] “He shall gather together the lambs with his arm, 
and shall take them up in his bosom.” 

Now it is signified in the kid because of the cause of the In- 
carnation and passion. So [Ex 12.5] it is commanded that, as in 
the rite for the lamb, a kid might also be taken, in whose blood 
and food the children of Israel were freed. So, mother Rebecca 
said to Jacob her son, [Gn 27.9] “Bring me two of the best kids, 
that I may make of them food for your father, such as he gladly 
eats.” Now the two kids have a meaning. The first [signifies] the 
likeness of sin in the body of Christ, but the other [signifies] the 
cause of sin in our body, which, nevertheless, cooked in the di- 
vine fire of devotion and charity, marvelously delight the palate 
of God and incline him to bless. 

This is the kid which Manoah, that is, “resting,” brought for 
the angel of the Lord, [Jgs 13.15—20] in whose flame the angel 
ascended to heaven. For the angels of God are refreshed by the 
repentance of sinners, and, ascending to heaven, present the 
prayers of the penitent before the face of God, bringing back 
grace for the works of penance. 

Therefore, this food is prefigured in the animals, and for this 
reason which we have assigned. For as we have said, the food of 
so great a sacrament could not be prefigured simply by only one 
figure, but had to be prefigured fittingly by many, because of its 
many graces. 

Now, it is prefigured in two grains, namely, in the manna 
which fell like coriander seed, and in wheat. 

Now it is prefigured in the manna for five reasons, namely: 
in respect to its origin, since the manna was from heaven; in 
taste, since it had various tastes; in place, since it was given to 
those journeying through the desert; in miracle, since it came 
miraculously; and in lack, since its taste was not present among 
the fruits of the fatherland. 

And the first of these is fitting, since Christ also came from 
heaven. And by the multitude of tastes in the manna, it indicat- 
ed the multitude of graces in Christ. Now, the desert in which 
it was provided signifies the desert of the world, which is empty 
of the perfect reception of the divine sweetness, and uncultivat- 


8. Cf. Jerome, Nom. hebr. 33.9. 
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ed. The miraculous birth of Christ corresponds to the miracle 
of the manna. And the lack of its presence in the fatherland 
signifies that, after the exile of this life, when God himself will 
infuse himself into us openly through his very self, in his [prop- 
er] species, we will no longer need such forms and likenesses of 
divine food. 

Therefore, it is prefigured in the manna for these reasons, 
and was kept before the face of the Lord in remembrance of this 
grace. [Heb 9.4] “In which was a golden pot that held manna.” 

The first of these [reasons] is that the origin of our food 
is from heaven, that is, from the heights of human nature, in 
which Christ received our nature free from guilt. [Jn 3.31-32] 
“He who comes from above, is above all.... And what he has 
seen and heard, that he testifies.” [Ps 78.24-25] “He gave them 
bread from heaven ... he sent them provisions in abundance.” 
And better, our bread is from heaven because the assumption 
of the human nature was from heaven. Now he was assuming 
it from the heaven of the Holy Trinity, and the assumption was 
made from the height of the heavenly power. [Is 58.14] “I will 
lift you up above the high places of the earth, and will feed you 
with the inheritance of Jacob your father.” Now the high place of 
the earth was the human nature, highest in respect to innocence 
from guilt in the first state of man, from which state Christ as- 
sumed our nature, which is united to the divinity, through which 
union it received the fullness of all grace, and so he could be the 
Eucharist, that is, good grace which nourishes the faithful. In its 
corporeal substance, this was the heritage of our fathers, from 
whom Christ descended. So Christ says about himself and all 
who are incorporated into him [Jn 3.13], “No man has ascend- 
ed into heaven, but he who descended from heaven, the Son of 
Man, who is in heaven,” who through the divine nature descend- 
ed from the heaven of the Holy Trinity and remained in it. Now, 
by assuming passibility he descended from heaven through the 
human nature in which man was created, and he remained in it 
as far as immunity from sin, and re-ascended to heaven with all 
the elect incorporated into himself. 

Therefore, the manna and this food correspond in respect 
to origin. 


DISTINCTION THREE 101 


They correspond in variety of tastes, since, just as the manna 
had various corporeal tastes, so this food has various spiritual 
tastes of grace. For Philo says in his Exodus, which he made by 
putting together the history of the Pentateuch, that when the 
manna was chewed, it was always changed to the taste desired 
by the one eating, and so because the taste of sweetness and of 
richness were exceedingly strong in it, it would refresh nature 
with its sweetness, would season the food with its richness, and 
would satisfy the appetite for the one eating from the effect of 
the taste to which it was changed.” And the Psalmist [Ps 78.29- 
30] means what Philo says, “So they ate, and were filled exceed- 
ingly, and he,” namely, the Lord, “gave them their desire. They 
were not defrauded of that which they craved,” since he gave 
them fullness from its sweetness, and soothed their taste with 
its richness, and “gave them what they craved” from its desired 
taste. [Wis 16.20] “You ... gave them bread from heaven pre- 
pared without labor, having in it all that is delicious and the 
sweetness of every taste.” And a little later [21], “And serving the 
will of each one, it became what every man liked.” And so our 
bread which we dedicate at the altar is spiritually a vessel of all 
graces, providing every taste of grace, and, beyond this, it offers 
the sweetness of the divine nature and the richness of devotion 
to us with its spiritual taste. And as the ears of various [people] 
hearing the words of God find various illuminations in the word 
according to the ability of each one, so the palates of various 
[people] tasting this food find various refreshments of grace. 
[Jb 12.11] “Does not the ear discern words, and the palate of 
him who eats, the taste?” That is to say: as long as the palates 
are not tainted with strange bitterness. For everything seems bit- 
ter to the sick,” as the Philosopher says, since bilious and bitter 
gall taint the palate of the feverish. And so those sick from the 
bitterness of sin do not discern the true taste of this food. [Acts 
8.23] “I see you are in the gall of bitterness, and in the bonds of 
iniquity.” This is signified [Ex 29.42] where the Lord says that 
the lamb offered to the Lord in the evening is, as we have said, 
“a sacrifice in the odor of sweetness ... a perpetual offering to 


g. Cf. Wis 16.20-21. 
10. Aristotle, De An., 2.10 (422b5). 
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the Lord.” Now those who are learned in natural things say that 
smell follows taste, and there cannot be a very sweet smell except 
from [something] very sweet-tasting. Nor would this be true in 
the perpetual offering through all generations unless each spirit 
found in this lamb the taste which he sought. So it is said [Song 
4.10], “The [sweet] smell of your ointments above all aromat- 
ic spices,” since the grace of every ointment and every richness 
against every weakness is found in the Eucharist, and a taste [giv- 
ing] all refreshment surpassing all aromatic spices. 

Therefore, there is correspondence between the Eucharistic 
food and the manna in variety of taste. 

They also correspond in the place where grace is given. For as 
the manna was not given except in the desert, where there was 
nothing else delightful and refreshing to eat, so also the sweet- 
ness of grace and the taste of the Eucharist is not known except 
by those who travel in heart into the desert, that they might not 
feel worldly delights. So blessed Bernard [says], “Divine consola- 
tion is delicate, nor is it given to those admitting another [conso- 
lation].”!! And this is what the Psalmist says [Ps 65.11-12]: “The 
beautiful places of the desert shall become rich,” places which 
they themselves made deserts, so that the world could grow no tu- 
multuous and unsteady delights in them, and “the hills” of such 
lofty hearts often “shall be girded about with the joy” of divine 
consolation. The Lord summons to this desert [Mk 6.31]: “Come 
apart into a desert place, and rest a little.” In this desert the Lord 
twice fed the crowds, and it is not written that he fed them in any 
other place. [Mt 16.13, Mk 6.31, Jn 6. 1]? [Jn 6.49] “Your fathers 
ate manna in the desert.” This is the desert, about which it is said 
[Is 32.15], “The desert shall be as Carmel, and Carmel shall be 
counted as a forest.” For Carmel means “tender lamb,” since 
this desert is found to have our delight and that of the Lamb of 
God, most tender with every grace. “And Carmel shall be count- 


11. Delicata est divina consolatio, [quae] non datur admittentibus alienam. This 
quotation, although often attributed to St. Bernard of Clairvaux, is not found 
verbatim in his writings. Cf. Franz Posset, “Bernard of Clairvaux as Luther’s 
Source,” in CTQ, vol 54, 4 (October 1990): 281-305. 

12. Borgn. adds also Lk 9.10; Jam. has Mk 27; Ulm, Mt 27 instead of Mk 6. 

13. Jerome, Nom. hebr. 26.20. 


DISTINCTION THREE 103 


ed as a forest.” Since all thickets spring forth there, it is called a 
forest, since the vigor of every virtue springs up in such delights. 
Now they correspond in the way they were given and be- 
stowed. For each was given through a miracle of God to accom- 
plish that for which existing natural powers were weak and inca- 
pable. So [Ex 16.4], “Behold, I will rain bread from heaven for 
you. Let the people go forth, and gather what is sufficient for 
each day.” [Ps 78.23-24] “He,” namely, the Lord, “opened the 
doors of heaven, and rained down manna upon them to eat.” 
For so the Son of God administered this food of the Eucharist 
to us by his will and word. [Jn 6.51] “The bread that I will give 
is my flesh.” As if to say, “I will give, and no other,” since only 
God was able to give this food of manna, having the glorious 
taste of the divinity contained in itself. So Christ ranks this food 
above manna, and, showing that neither this nor that could be 
given except by God alone, he says [Jn 6.32-33], “Amen, amen, 
I say to you: Moses did not give you bread from heaven, but my 
Father gives you the true bread from heaven. For the bread of 
God is that which comes down from heaven and gives life to the 
world.” For Moses sought that bread from God in prayer and 
did not give it from his own resources, yet even though it had 
come down from heaven, the Lord did not give those who ate 
it growth for eternal life, but this bread, which came down like 
that bread, which, like that bread, is not from human resources 
but is given by the heavenly Father from his divine storehouses, 
is true in this [way], that he gives those eating it growth for eter- 
nal life, and so each was given [it] by a miracle of the goodness 
of God. And thus what the Psalmist says is true, comparing the 
new miracle to the old [Ps 111.4-5]: “He has made a remem- 
brance of his wonderful works, being a merciful and gracious 
Lord. He has given food to those who fear him.” Lest we be 
thought inferior to the ancient fathers who were nourished by 
the bread of angels, and in order that we rather be thought in- 
finitely superior, he prepared the Lord of the angels for us as 
food. [Jn 6.27] “Labor not for the food which perishes, but for 
that which endures to eternal life, which the Son of Man will 
give you.” A little later [34], they spoke about this bread igno- 
rant of the truth: “Lord, give us always this bread.” About which 
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the Lord added, explaining [35], “I am the bread of life; he 
who comes to me shall not hunger.” Therefore, it is clear that 
each was given, through a miracle, from the sweetness itself of 
God. For John Chrysostom says that what comes about by the 
will of God alone, with no natural power co-operating, happens 
through a miracle. 

Now, there is correspondence in lack. For the manna was 
lacking to the children of Israel once they had entered the 
Promised Land and tasted of the fruits of the Promised Land. 
So [Jos 5.12], “And the manna ceased after they ate of the crops 
of the land, neither did the children of Israel use that food any 
more, but they ate of the crops of the present year of the land 
of Canaan.” For we use the Eucharistic food under the veiled 
species of bread and wine in this journey through the world, 
but when we have come to the fatherland, we will taste the truth 
itself of the realities in the true species of God, which is the 
fruit of the land of Canaan, that is, of a transformed land, since 
there, grace is transformed into glory. And this is what the Lord 
says [Jn 16.25]: “These things I have spoken to you in proverbs. 
The hour comes, when I will no longer speak to you in prov- 
erbs, but will speak to you plainly of the Father.” For we will 
use the sacramental likenesses only until the manifestation and 
reception of the clear truth. This is what the Apostle says [1 Cor 
13.10]: “But when that which is perfect comes, that which is 
partial shall be removed.” For this is perfect, that we participate 
in God as he is. For we eat in this way by the sensible likenesses 
of bread and wine because of our imperfection. 

Therefore, in all the five ways mentioned, the manna cor- 
responds to the Eucharist, and such correspondence in divine 
things is called concord. 

Therefore, the Eucharist is prefigured by the manna. 

Now, the matter of this sacrament is received as wheat bread 
since that is the noblest food in its genus. For Christ compared 
himself to this wheat, saying [Jn 12.24], “Unless the grain of 
wheat falling into the ground die, it remains alone.” 

Four things should be considered in the grains to see if they 


14. Cf. John Chrysostom, Hom. 46 in Io., PG 59:259, for the identification of 
the manna and the Eucharist as miracles. 
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are noble, namely, color, shape, quantity, and purity of substance. 
Now these are all found in the grain of wheat. 

For it is the color of snow inside, and outside is red in color. 
And these grains are said to be better by natural philosophers. 
And these two are appropriate for the sacrament, because blood- 
red refers to the passion, and the color of snow refers to the 
whiteness of innocent life. [Song 5.10] “My beloved is white and 
red, chosen out of thousands,” white with innocence, and red 
with suffering the passion. 

Now the shape of a grain of wheat is like a pillar, the genus 
of which, Euclid says, is that a circle circling equidistantly from 
the center is equally elevated, for the figure stands equidistant- 
ly from the center, and it equally presses and is pressed every- 
where,” and this is the support of the faith, as the sacrament 
is understood to be. [Rv 3.12] “He who shall overcome, I will 
make him a pillar in the temple of God.” And it is said in this 
way [Sir 24.4], “My throne is in the pillar of a cloud.” For this 
immobile pillar is one of the seven sacramental graces, about 
which it is said [Prv 9.1], “Wisdom has built herself a house, she 
has hewn out seven pillars.” 

Now quantity is considered, since, being the bread of man, it 
is larger among the grains which are used for bread. For barley 
is the food of mules, oats is the food of fowl, [and] white wheat is 
weaker than wheat, since white wheat that is sown in good earth 
is improved to become wheat,'® but wheat sown in bad earth 
degenerates into white wheat. Thus the perfect grain is nothing 
but the grain of wheat. [Zec 9.17] “For what is his good thing, 
and what is his beautiful thing, but the wheat of the elect, and 
wine bringing forth virgins,” that is, virginal minds? 

Now, the purity of its substance is such that it is held to be 
richer than other grains. [Ps 147.14] “He fills you with the rich- 
ness of wheat.” For this is pure and the richest of any nourish- 


15. Euclid, Elementa XI, def 21. 
16. The Latin translated here as 
For “wheat” simply, Albert often uses frumentum, which literally means “grain.” 
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white wheat” or “winter wheat” is siligo. 


In this sentence, he uses the proper triticum for “wheat,” and “grain” is granum. 
Where Albert is not weighing different types of grain against one another, he 
often uses granum and triticum interchangeably, and in such cases I have often 
translated both as “wheat.” 
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ing grain. Whatever grains have these four [qualities] are very 
noble and therefore fit to be the matter of the body of the Lord. 
But they are found nowhere as they are in the grains of wheat, 
and so the body of the Lord can be consecrated from no grain 
except from wheat. 

Therefore, it is clear that, in the genus of food, bread con- 
taining these grains compares to the noblest food. So it is said 
[Gn 27.37], “I have established him with wheat and wine.” The 
whole house of Jacob, that is, the Church, is founded upon this 
sacrament of grain and wine, since in it, the matter is the mat- 
ter of wheat and wine. So it is said about the fathers, desiring 
this sacrament [Dt 33.28], “The eye of Jacob in a land of wheat 
and wine” “and oil”!” since the wheat of this sacrament signifies 
the strength of heart that it gives in the sacrament. Now wine 
[gives] spiritual pleasure, and oil the richness of piety, and the 
whole Church is established upon these. 

Therefore, it is clear that this food is outstanding in its ge- 
nus in regard to signification and causation, for it is the richest 
and sweetest grain among all grains. For he who tasted cried out 
and said [Ps 63.5], “Let my soul be filled as with marrow and 
richness, and my mouth shall praise you with joyful lips,” since 
the marrow of divine grace and the richness of devotion had so 
filled his soul that it completely burst forth in exulting praise. 
This is the purest wheat which befits the most pure and is in- 
corporated with the grain that is God, and so it is all gathered 
together into the barn of the Lord. [Mt 13.30] “Gather up first 
the cockle, and bind it into bundles to burn, but the wheat gath- 
er into my barn.” For all these belong to the barn of the Lord 
of heaven, and to the table of God. And since he into whom we 
must be incorporated is most pure, so it is appropriate that the 
food of his body be made from nothing but the purest grain. 

This is the wheat and wine for which all the ancients begged, 
consumed by the hunger of famine, saying [Lam 2.12], “They 
said to their mothers, ‘Where is wheat and wine?’ ... when they 
breathed out their souls in the bosoms of their mothers.” For 
the people, consumed by long famine, said to their mothers, 
that is, to the prelates, “Where is the wheat of the body of Christ 


17. Dt 8.8. 
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and the wine of his blood, which sacrament alone is the pledge 
of eternal salvation?” And they said this at the time when, made 
destitute by famine, they were breathing forth their souls with- 
out viaticum in the bosoms, that is, in the laps, of the prelates 
who did not give them this sacrament, since they had only the 
figure and not the reality. 

Therefore, nothing can be found in the genus of grains as no- 
ble and so very sweet and as little puffed up, which signifies hu- 
mility, as the grain of wheat. And the Psalmist says [Ps 4.7], “By 
the fruit of their wheat, their wine, and oil, they are multiplied.” 

Therefore, this is the reason that in the genus of grain the 
sacrament can be made from nothing but the grain of wheat. 


Chapter 2 
About the sweetness and taste of this food 


Following the order of division introduced above, we must 
now speak about the sweet taste found in this food by those who 
taste it spiritually. And although something has been said about 
this earlier, nevertheless, since sweet taste also pertains to good 
food, here we will write certain things other than those said ear- 
lier and will write them differently. 

Therefore, this sacrament has a taste in causing, and has a 
taste in signifying, and it gives forth a wonderful scent of holi- 
ness in both of these. 

Indeed, in causing, it has six tastes, for it has the taste of pu- 
rity from the body, the taste of very lovable sweetness from the 
blood, the taste of every virtue from the soul, which is an aro- 
matic taste. It has the taste of subtlety penetrating into us from 
the human spirit, which is in him, and the taste of every grace, 
which is the gracious taste from the divinity, and finally, it has 
the heavenly taste in all [of these] from the union of his hu- 
manity with the divinity. For although, as Isaac says in The Uni- 
versal Diets, there are nine corporeal tastes, namely, sweet, fat, 


18. Isaac Israeli ben Solomon, c. 832-932, was a Jewish physician and 
Neo-Platonic philosopher. Several of his works were translated into Latin by 
Constantine the African or Gerard of Cremona and available to Albert. 
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briny, astringent, sharp, acidic, salty, bitter, and watery, which is 
called insipid; nevertheless, since it has been proven that taste 
follows constitution, it necessarily follows that, as any mixed or 
composite thing has its own constitution, so it has a proper taste 
attributed to it. 

Therefore, since many things are in part pure and in part 
impure, and in part corrupt and in part not corrupt, just so, few 
things are found which express their taste in all purity. But the 
most pure body of our Lord Jesus Christ alone among all com- 
municative things presents the natural purity of its taste, and as 
it is said pejoratively about Moab [Is 16.1-14, Jer 48.11] that 
“he has not been poured out from vessel to vessel ... therefore 
his taste has remained in him, and his scent is not changed,” 
so it is said positively that the body of the Lord, formed by the 
hands of the Holy Spirit in the vessel of the virginal womb, has 
not been poured out into any contaminated vessel. And so the 
taste of his purity has remained in him, and the scent which is 
a certain evaporation from taste, is not changed, for what is in 
him is entirely incorrupt, as he says [Ps 16.10], “Nor will you let 
your holy one see corruption.” 

It is known by all natural philosophers that the smell of im- 
purity is released by something impure, and similarly the taste. 
Now, all the principles making up this body should be con- 
sidered. For the matter is the most pure blood of the virginal 
womb. The power infused into it is the power of the Most High, 
as is said [Lk 1.35], “The power of the Most High shall over- 
shadow you.” The one effecting this is the Holy Spirit, as is said 
in the same place, “The Holy Spirit shall come upon you.” The 
one assuming this body is the Son of the Most High, as is said 
in the same [place]. The soul [was] created new by the hands 
of the Trinity and infused into a pure body, and filled with every 
grace. Therefore, what taste of impurity could there be in this 
body? None at all. So [Wis 8.19-20] he who is the Wisdom of 
the Father says, “I was an intelligent child and had received a 
good soul. And since I was better, I came to a body undefiled.” 
For he is a good child who, like a vessel, preserved the scent of 
purity recently breathed into him: and he truly did receive a 
good soul since the vessel received a soul of every grace, and he 
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was truly greater than all, who was the true God about whom it 
is written [Mt 19.17], “One is good, God.” And it is well added 
that he came to a body undefiled by any pollution, since it was 
made from the pure blood by the pure spirit and in the purest 
vessel of the virginal womb. 

Therefore, it has the purest taste in every part if it is tasted by 
a palate pure as it is pure. 

For it has the taste of most lovable sweetness from the blood, 
for all blood is naturally sweet to the taste, since blood is the best 
nourishment of those who have blood, and as nothing nourish- 
es but what is sweet, it must be that all blood that is not corrupt- 
ed has a sweet taste. How sweet, then, do you think the blood of 
this sacrament is, which flowed from such a sweet fountain, and, 
drawing from such a sweet fountain, is poured into such a sweet 
vessel? For the fountain of this blood is the blood contained in 
the innermost parts of the glorious Virgin, and the one draw- 
ing from this fountain is the Holy Spirit; the vessel into which 
it is poured is the body of the Lord, from which it also flows 
into the sacrament and from the sacrament into the hearts of 
the faithful, none of which have anything bitter mixed [with 
them]. So [Song 2.3] where the bride speaks about the fruit of 
the tree of the cross, she says, “I sat down under the shadow of 
him whom I desired, and his fruit was sweet to my taste.” And 
she says this because of the blood dripping from the cross. The 
wisdom of Solomon urges and says [Prv 24.13], “Eat honey, my 
son, because it is good, and the honeycomb most sweet to your 
throat.” For the sweet blood from the Lord’s body dripping into 
us is like the sweetest honeycomb in which honey drips from 
the wax. 

For it possesses the aromatic flavor fragrant with every virtue 
from his soul, which is and will always be completely filled with 
all the virtues. This is signified [Song 4.16] by the springing up 
of delights, where the bride addresses the Holy Spirit, and puts 
the evil spirit to flight from her, saying, “Arise, O north wind, 
and come, O south wind, blow through my garden, and let its 
aromatic spices flow.” For every evil is spread by the north wind, 
which is the chill wind of demonic suggestion, constricting the 
aromas so that the taste and scent of virtue might not be wafted 
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abroad. Therefore, she says about it that it should arise, that is, 
recede, and go away from the midst [of the garden], since it is 
indeed completely excluded from the garden of true delights, 
which is the soul of Christ. But, “Come, O south wind,” which 
is a warm and humid wind, stirring up the aromas with its heat, 
and releasing them by its moisture, and it signifies the breath 
of the Holy Spirit, warm with charity and moist with devotion, 
by the consolation of piety dissolving and releasing and making 
the garden breathe, so that its aromatic taste and scent might 
blow into the whole Church, so that all may be inebriated with 
this taste. So, in the same place [10] it is said, “The smell of 
your ointments above all aromatic spices.” For as we have said 
already, the smell is indicative of taste and a certain exhalation 
which comes from taste. 

Now, from the human spirit of Christ, which is pulsating with 
life in this sacrament and perfecting the vital operations so they 
may be known, this sacrament has a subtle taste, since, accord- 
ing to the nature of the subtle, tastes and smells in the composi- 
tion of spiritual things are very subtle and penetrate easily.'* For 
the Lord also conveys himself into the souls of all the saints by 
a spirit filled with such spiritual flavor, and transforms [them] 
into his flavor, as it is said [Heb 4.12] that it is “more penetrat- 
ing than any two-edged sword, and reaching to the division of 
the soul and the spirit, of the joints also and the marrow, and is 
a discerner of the thoughts and intents of the heart.” For this 
subtle spirit penetrates all these things, and infuses everything 
with the taste of the divinity. And this is what is said [Wis 7.27]: 
“Throughout the nations she conveys herself into holy souls; 
she makes the friends of God and prophets.” For her saying that 
“she conveys herself into holy souls” is said of nothing but the 
subtlety and breathing in the matter of this spirit, that is, in the 
moisture where taste exists as in its proper subject, and its nat- 
ural exhalation is the cause of smell. Nor does anyone say that 
subtlety does not belong to taste, since although subtlety is not 


19. The word spiritus in Latin has connotations both of “breath” and of 
“wind” or “air,” and derived from this meaning, the additional meaning of 
non-corporeal spirits, such as the soul, and God. Albert works with both of these 
meanings of the word as he describes the “taste” of spirit. 
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a taste, nevertheless it is the disposition of every taste and scent 
that penetrates into us subtly and is moved well, so that it is con- 
veyed and moved into us. Through [the image of] this subtle 
penetration into us it is said about wisdom, which is the Son 
of God [Wis 7.24-25], “Wisdom is more active than all active 
things, and reaches everywhere by reason of her purity. For it is 
a vapor of the power of God, and a certain pure emanation of 
the glory of the almighty God.” Now such a breathing out of va- 
por and emanation of purest spirit, penetrating us subtly, forms 
us into every taste and scent of its spirit. 

Now, it has a most gracious taste from the divinity, in which, 
as is said [Jn 1.14], “We saw his glory, the glory, as it were, of 
the only-begotten of the Father, full of grace and truth.” By 
this taste, it is to be preferred to all other delights, nor is there 
anything that can compare with the delight of this sacrament. 
This is understood [in the following] [Ps 37.4]: “Delight in the 
Lord, and he will give you the requests of your heart.” For if de- 
light is, as Aspasius says, an overflowing of nature even beyond 
what is best,” it is fitting that this inestimable delight be filled 
with every grace and every good in addition to the taste of the 
divinity. [Ps 16.11] “At your right hand are delights even to the 
end.” And [Is 55.2], “Eat what is good, and your soul shall be 
delighted in richness.” For this is the delightful taste, satisfying 
every desire of the saints, as it is said [Prv 13.19], “The desire 
that is fulfilled delights the soul.” 

From the union of his whole humanity with the divinity, it 
has a taste uncommon on earth, which is the taste of heavenly 
joys, which all those things that are in Christ infuse into those 
tasting this sacrament, and this is the taste of eternal life, about 
which it is said [Prv 31.18], “She has tasted and seen that her 
traffic is good.”*! This is the wine bringing eternal joy and the 
taste of eternal goods to those tasting. [Sir 24.13, 15] “And I 
perfumed my dwelling as Lebanon uncut.” For Lebanon is the 


20. An early commentator on Aristotle, 100-150 CE. Only a portion of his 
commentary on Aristotle’s EN is extant. 

21. The Biblical text quoted here does not actually have the feminine pro- 
noun, so it could be read within Albert’s work in a masculine sense since Albert 
intends the quotation to refer to Christ. 
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best mountain and full of delights, and so it breathes forth not 
one but all goods and signifies the union of the highest divin- 
ity with humanity, in which all heavenly things are joined with 
the earthly, and all which are in heaven taste and breathe forth. 
And pay attention, because although these tastes are not corpo- 
real tastes that are apprehended by the corporeal palate, never- 
theless they point out all that can be fitting for us. For purity of 
substance is required for nourishment, since the impure which 
is eaten is rejected by nature, and the sweet is taken as fitting for 
nature, since nothing but the sweet is hungered for and desired 
by nature. Now the aromatic is received to excite the appetite, 
since food taken with disgust and aversion is rejected rather 
than eaten usefully. Subtlety is necessarily required to penetrate 
within. Now delight is so that nature, expanded and dilated in 
every way, may take and be taken by the nourishment of food. 
And since nothing accomplishes its natural operation without 
heavenly power, it is joined to all by the flavor of heavenly pow- 
er engendering heavenly goods, so that whatever has been said 
before may be brought to its own proper effect. And in this, the 
wonderful height of divine wisdom is grasped. In this, the di- 
vine height is considered, which gathered together in one food 
everything required for perfect nourishment. And this is signi- 
fied where it is said [Gn 45.18], “Come to me and I will give 
you all the good things of Egypt, that you may eat the marrow 
of the land.” For all our good things, when we live in the Egypt 
of this land, are in the sacrament of the body of the Lord, and 
the whole marrow of the land, that is of the earthly body, are in 
it through taste and nourishment. For this marrow is purer than 
that which is in the body, and sweeter and more sweetly scented, 
and subtly penetrates through the bone with moisture, and is 
delightful in taste, and because of the richness which it has, in- 
fused into itself, is most powerful for nourishing. 

Therefore, it has these spiritual tastes in causing. 

Now it has two tastes in signifying, namely, the taste of bread 
and the taste of wine, since, although water is mixed with the 
wine in the chalice, nevertheless not so much of it should be 
added that it takes away and weakens the flavor of the wine, but 
rather all the water should be completely taken up into the taste 
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of the wine, since water signifies the insipidity of the people, 
which should be totally taken up into the taste of the spirit of 
the Lord, as we will show later.** 

For the taste of wheat bread is taken to signify the strength- 
ening of the heart from this nourishment, as the patriarch him- 
self said [Gn 18.5], “I will set down a morsel of bread, and [you] 
strengthen your heart.” Now it strengthens the principle of life 
and strength, bearing nourishment as a carrier, since it diffuses 
the spirit which is the carrier of vigor and virtue to the members 
through its substance by nourishment and through the spirit 
with which this grain is filled. And bread does this yet more 
greatly in the sacrament, which has the perfect purity of a nour- 
ishing substance and is the fountain of every spirit ministering 
strength and fortitude. For so the patriarch said, “Strength- 
en your heart.” And on account of this, it is said [Ps 104.15], 
“Bread strengthens man’s heart.” And [Acts 27.34] Paul said, 
“I pray you to take some food for your health’s sake; for not 
a hair of your head shall perish.” For the food of salvation is 
most healthful for all and strengthens in grace and saves from 
danger. For [1 Kgs 19.8] Elijah, “in the strength of that food,” 
namely, the bread which the angel ministered to him, “walked 
forty days and forty nights” through the desert “to the mountain 
of God, Horeb.” We walk the forty days and forty nights doing 
penance through the whole desert of this world until we come 
to the mountain of divine visitation and vision. 

Now the taste of wine is taken to signify that the taste of heav- 
enly joys may be perfected in us, as is said [Ps 104.15], “Wine 
cheers man’s heart.” And our vine says this [Jgs 9.13], “Can I 
forsake my wine, which cheers God and men, and be promot- 
ed among the other trees?” Now, as we have said, although wa- 
ter representing us is received in the sacrament, nevertheless, 
the taste of water is not perceived in the sacrament, since the 
people, united to the blood of the Lord, does not make the 
blood insipid, but rather receives the taste of spiritual joys, as 
the water changed by Christ into wine retained nothing of the 
insipidity of water, but [Jn 2.9] was completely changed to the 
taste of wine. So in the same place [10] it is said, “You have 


22. This issue is particularly treated below in dist. 3, tract. 2, ch. 3. 
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kept the good wine until now.” So the vine drinks the rain-water 
into itself through its roots and generates from it wine, which 
it gives to those who cultivate it. On account of this [Is 5.6], it 
is said about the vine that did not bear appropriate fruit, “I will 
command the clouds to rain no rain upon it.” For this reason, 
Empedocles, speaking about the nature of wine, said that wine 
is water fermented in the vine, receiving fermentation through 
digestion.” Therefore, it is shown, both from the example of 
nature and the miracle of Christ, that the water mixed with the 
wine in the sacrament should not retain the taste of water, but 
rather receive the taste of wine, since it is said about what is in- 
sipid [Rv 3.16], “Because you are lukewarm I will vomit you out 
of my mouth.” Now “lukewarm” means “insipid.” 

Now the wine is understood as having signification because 
Christ compared himself to a vine*™ and because of those things 
which have been said, that wine brings gladness to the soul, 
and dissolves the heart in joy and in the good hope of future 
goods. For wine does these three things when it is moderately 
consumed. 

About the first of which it is said [Sir 31.27-28], “Wine was 
created from the beginning to make men glad, and not to make 
them drunk. Wine drunk with moderation is the joy of the soul 
and the heart. Sober drinking is health to soul and body.” For 
this is especially understood about the wine of the Eucharist, 
which makes the soul glad, pours spiritual exultation into the 
body and soul, [and] brings health to body and soul. This is 
what is said [Sir 30.22]: “This gladness of the heart is the life of 
aman, and a never-failing treasure of holiness.” 

Now authoritative sources were brought forward above about 
the second, that is, about the joy, since “wine cheers man’s 
heart,”® since it pours in the eternal cheer from the eternal tast- 


23. Empedocles, On Nature, fragment 81. The works of Empedocles, a 
Greek-speaking philosopher, physician, and politician from the city of Acragas 
in Sicily, have come down to us largely through fragments preserved in the writ- 
ings of other authors. This fragment is found in Aristotle, Top. 4.5 (127415). 
Albert’s Latin version, which speaks of water fermented “in the vine,” in vite, is a 
somewhat misleading translation of the Greek èv &Aq,“in wood.” 

24. Cf. Jn 15.1. 

25. Ps 104.15. 
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ing now received sacramentally. This is the wine about which it 
is said [Prv 9.5], “Drink the wine which I have mingled for you.” 
[Prv 31.6-7] “Give strong drink to those who are sad and wine 
to those who are grieved in mind. Let them drink and forget 
their want and remember their sorrow no more.” 

Now about the good hope that it gives of future goods, the 
Philosopher says that wine makes man be of good hope.*° And 
this is the wine about which it is said [Song 7.9], “Your throat 
like the best wine, worthy for my beloved to drink, and for his 
lips and his teeth to ruminate.” For the throat tasting this wine 
long savors the taste within itself, savoring the sweetness of the 
hoped-for reality, and this is savored by the lips of the heart, 
that is, by the intellect and affections, and is continually rumi- 
nated upon, so that the sweetness of the blessedness hoped for 
in it may be completely drunk in. 

Therefore, for these two reasons, we have from Christ tastes 
which signify in this sacrament, namely, [the tastes] of bread 
and of wine. 


Chapter 3 
About the fineness of this food from its preparation 


Now in third place we will describe the fineness of this food 
from its preparation. 

For the mode of preparation is most fine in four ways, name- 
ly, in the effectiveness of virtue, in the height of the wisdom of 
the one mixing this food, and in the delightful seasoning, and 
in the abundance with which it is served. The first of these is 
attributed to the power of the Father. The second is attribut- 
ed to the wisdom of the Son. And the third is attributed to the 
goodness of the Holy Spirit. Now the fourth is attributed to the 
majesty of the whole Trinity. For this preparation was made to 
happen by the power of the Father. It was devised by the wisdom 
of the Son. It was seasoned by the goodness of the Holy Spirit. 


26. Cf. Aristotle, Rh. 2.12 (138ga). Here, Aristotle compares the cheerful- 
ness, hope, and energy of young people of sanguine temperament to those who 
have drunk wine. 
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Nor, clearly, could they be, except by the majesty and magnifi- 
cence of the whole Trinity. 

For it is said about the power of the Father [Est C.2-4], “O 
Lord, Lord, almighty king, all things are in your power, and 
there is none who can resist your will, if you determine to save 
Israel. You made heaven and earth, and all things that are un- 
der the cope of heaven. You are Lord of all, and there is none 
who can resist your majesty.” As if to say, “It is impossible for 
human weakness to prepare such a food and pledge of our re- 
demption, but to you, Lord God, almighty king, nothing is im- 
possible, since all things are in your power, since in the Word 
co-eternal with you in your simplicity, you made heaven and 
earth and all things contained in them, and by the same Word 
you can, as Ambrose says, change creatures into the food of 
the body and blood of your Son.””’ For it is not marvelous if 
the Word, which made creatures by the omnipotence of God, 
changes creatures into what he desires by the same power, since 
he is the Lord of the universe, whose magnificence all obey and 
nothing resists. And this is that saying [Wis 12.18]: “Your power 
is at hand when you will.” Since although faith in all its parts?* 
rests on the almighty power of God, nevertheless [faith] in the 
sacrament of the altar, upon which the foundation of the faith 
and the communion of the whole Church stands, especially 
rests on his almighty power. And this is what the angel said to 
Sarah [Gn 18.14] as a sign of this sacrament, where a similar 
promise of blood was made, and the making of the bread of 
angels “from three measures of flour,” which [promises] were 
great and could not have come about except by the power of 
God: “Is there anything difficult for God?” As if to say, “There 
is not,” for it is easy [for him] to change and transubstantiate 
the creatures he made, and to prepare a sweet supper of his 
body and blood for us from ordinary foods, that is, from bread 
and wine. For this is also what [Lk 1.97] the angel said when 
he treated of the completion and conception of the body and 
blood of the Lord: “Because no word shall be impossible with 
God.” And, persuading the Virgin, which he had come there 


27. Cf. Ambrose, Sacram. 4.4.15. 
28. Lt: articulis. Albert may have the various articles of the Creed in mind 
here. 
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to do, he said [35], “The power of the Most High shall over- 
shadow you.” Origen explains this to mean that the power of 
the Most High is the strong power of the Father, which made a 
shadow and image of itself in the Virgin Mary,” making a new 
man created according to God from the creature corrupted of 
old, and making not [merely] to his image but the image it- 
self, through a union in which the perfect power of the Father 
would resound. 

Now, about the wisdom mixing this food, it is said [Rom 
11.93], “O the depth of the riches of the wisdom and of the 
knowledge of God! How incomprehensible are his judgments, 
and how unsearchable his ways!” For who is worthy to investigate 
how a body was made newly incorrupt from the ancient, how it 
was vivified by a new soul, how both of these were joined to the 
divinity, united and assumed in one person, how he bore the in- 
firmities of flesh in his flesh, and how he died on the cross and 
by human nature changed the principal elements of eating and 
drinking into his body and blood, and so gave himself in food 
of this kind? For these ways of wisdom are hidden in God.* So 
[Prv 30.18-19] Solomon says, confessing that these are hidden 
from him, “Three things are difficult for me, and the fourth I 
am utterly ignorant of. The way of an eagle in the air, the way of 
a serpent upon a rock, the way of a ship in the midst of the sea, 
and the way of a man in youth.” For he calls the way of an eagle, 
with acute sight and soaring flight, scenting prey from afar in 
the heavens, the way of highest divine wisdom seeing all deep 
things, indeed by the high purpose of the will above the cheru- 
bim, in which [deep things] is the fullness of knowledge, since 
the cherubim and angels do not know this mystery fully, and he 
provides this food by his providence from afar as by scent. Now, 
the way of a ship is the way of truth in teaching and of virtue in 
life, since he saves those who navigate this sea of the world by 
the cross as by a ship, the mystery of which exceeds the height 
of human wisdom. Now the way of the serpent, which was lifted 
up for us that we might escape the bite of the poisonous ser- 
pent, is the way of the medicine of the sacraments and princi- 


29. Cf. Origen, Luc. 8.1, PL 26:235. 
30. Cf. Col 3.3. 


118 ALBERT THE GREAT 


pally of this sacrament, in which every medicine is contained 
as in a medicine chest, and this is upon the rock of the most 
solid truth of faith, on which is founded the Church, which also 
conquers human wisdom.*! The way, however, of a man perfect 
in all the virtues and graces in youthful adolescence is the en- 
trance of wisdom into infant and young human nature, a nature 
accustomed to be infantile and youthful and not to have the 
properties of a man perfect in foresight and the acts of the vir- 
tues. Therefore, this wisdom, surpassing every human wisdom, 
provided and united all these in this sacrament. 

This is the Gospel woman [Mt 13.33] hiding the yeast of the 
most effective divinity in “three measures of meal,” that is, in 
the most pure nature of the body, and the most pure nature of 
the soul, and the most pure nature of the corporeal spirit, hid- 
ing [it] under “three measures until the whole was leavened,” 
that is, was penetrated by the divinity and received the inflow- 
ing of the divine power and wisdom intimately within itself and 
was entirely joined to the divinity. This wisdom is also signified 
[Gn 18.6] by Sarah, or “princess,”*? the wife of the great patri- 
arch, where Abraham says to Sarah, “Make haste, mix together 
three measures of flour, and make cakes upon the hearth.” For 
this is the wisdom of the highest Father, which mixed, that is, 
united, the three measures of the divinity and soul and body, so 
that they might be together in all respects, but they nevertheless 
did not undergo a mixing which would change any of them. 
And she makes haste, since it was done in a moment, and not 
through moments of time, as weak nature acts, and she made 
bread of eternal refreshment for us, baked upon the hearth of 
our mortality. Now the flour was likewise most pure, since in 
the divinity there could be no chaff. The soul was never stained, 
and the body was conceived and born and preserved through 
a whole life without any contagion. For [Lv 2.4] the Lord com- 
manded that a sacrifice be prepared for him from the purest 
flour of wheat. 

Now, [let us speak] about the goodness of the Holy Spirit 
through which this food is seasoned, since he is the delight and 


31. Cf. Nm 21.9. 
32. Cf. Jerome, Nom. hebr. 10.28. 
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seasoning of the Father and the Son, as it is said [Wis 12.1], 
“O how good and sweet is your spirit, O Lord, in all things!” 
For every seasoning is in him, and without him, everything be- 
comes insipid. And it is said to the bride in the Song in this fig- 
ure [Song 8.2], “I will give you a cup of seasoned wine and new 
wine of my pomegranates.” For the wine of the sacrament is 
food and drink, seasoned with the flavor of the goodness of the 
Holy Spirit. Now the new wine of pomegranates is the draught 
of the most delicate piety of the body of the Lord, which, like 
a pomegranate, contains in itself the seeds of spiritual virtues 
and [contains] refreshment, which, pressed out of it by the pas- 
sion, are contained in the sacrament like the new wine of this 
red fruit: because of this, the most sweet God is said to have 
prepared the sacrament in his sweetness for the poor.* This is 
signified [2 Kgs 4.38-41] where it is said that the bitterness of 
the wild gourds was completely changed into sweetness by the 
meal added by Elisha to the pot, so that there was no bitterness 
in that pot. Now, that most sweet and delicate meal signifies the 
sweetness and seasoning of the Holy Spirit. The pot signifies the 
sacramental vessel. The very bitter wild gourds signify the tomb 
of the most bitter sufferings of Christ, all of which nevertheless 
are made most sweet for us by the seasoning of meal, that is, of 
the goodness of the Holy Spirit. 

Now, about the abundance of the divine majesty which gives 
these valuable things, it is said [1 Chr 29.2], “I with all my abil- 
ity have prepared the valuable things of the house of my God.” 
And the house in which the Lord is infallibly found at any time 
is the sacramental species, which the Lord inhabits after the 
duly celebrated consecration. 

The valuable things of this house are the divine and the hu- 
man nature in the soul and body and blood and spirit, along 
with all the goods in which the divine nature exists fully, which 
goods were given to the man Christ without measure, which valu- 
able things no one could prepare but this great king, who signi- 
fies the majesty of the whole Trinity. So [Est 1.7], “Now those 
who were invited drank with golden cups, and the foods were 
brought in various vessels one after another. Wine also in abun- 
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dance and of the best was presented, as was worthy of a king’s 
magnificence.” Those invited to this sacrament are all those 
faithful to Christ, having communion in the sacrament with the 
apostles and disciples, who all drink from a golden cup, since all 
their refreshment is served in the splendor of the divinity. And 
the foods of their refreshment are brought in one after another 
in vessels of grace, since food is brought in the body, drink [is 
brought] in the blood, the pledge of redemption in the soul, life 
in the spirit, the taste of every grace in the divinity, and the wine 
of eternal joys in abundance in the bowl of the perfect divine 
person which is the Son, and the best is presented to us in this 
sacrament since it is drawn from this fount of all joys. 

This is what is said about the majesty of God [Lk 14.16]: “A 
certain man made a great supper, and invited many.” For this is 
the magnificent majesty of God, about which is said that a cer- 
tain man of singular dignity, with humanity or goodness, is said 
to have made a great—because of its magnificent preparation— 
supper which is the final [meal], and after this no other refresh- 
ment will be prepared in the sacrament for the faithful, as this 
was prepared after the mid-day meal of the symbolic lamb of 
old, and no other will be prepared after this one in the grace of 
faith, and so it is called “supper.” This supper is signified where 
it is said, “Darius the king made a great feast for all his subjects 
... and for all the great men of Media and Persia, and for all 
the governors wearing purple and the judges and the consuls 
and the prefects under him.”* For Darius is signified or inter 
preted to mean “having been increased” and signifies Christ, 
who receives continuous increase from all the faithful. He is 
king of the faithful, showing the beauty of his magnificence in 
that he made a brilliant and great feast in this sacrament for all 
his subjects, who were born servants in his house, which is the 
Church. For the great men are men of great virtue, whose piety 
and merits never failed. His governors wearing purple are the 
martyrs purpled with blood, reddened in conformity to Christ. 
The judges are the holy judges of the Church, enacting canon- 
ical decrees and laws for the governance of the holy Church. 


34. This is from the non-canonical book known as 3 Ezra 3.1—2. In Latin, the 
terms in this sentence are all Roman terms of governance. 
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The consuls are the doctors giving counsel from the secrets of 
the Scriptures among the doubts of the faithful. The prefects 
are those placed over the people in the Church. For all these 
this great supper was prepared with a fine and excellent sort of 
preparation, which “eye has not seen, nor ear heard, neither 
has it entered into the heart of man, what things God has pre- 
pared for them who love him.” [1 Cor 2.9] [Is 64.4] “The eye 
has not seen, O God, besides you, what things you have pre- 
pared for those who” love or “wait for you.” This is the supper 
about which it is said [Rv 3.20], “Behold, I stand at the gate, and 
knock. If any man hears my voice, and opens the door to me, I 
will come in to him, and will eat supper with him, and he with 
me.” For this king eats supper with the faithful and gives him- 
self at supper, while the angels show reverence and the priests 
administer the dishes and food of this feast. [Is 66.8] “Who has 
ever heard such a thing, and who has seen the like of this?” For 
the king eats with his own and gives himself as food, the holy 
priests minister, the Trinity seasons, the heavenly angels praise. 


Chapter 4 
About the sweetness of this food from its operation 


The food is healthful from its operation, since it causes sweet- 
ness in the man who eats it in this communion. 

Now it is a four-fold healthfulness, namely, preserving from 
infirmity, purging the cause of infirmity, restoring lost health, 
and conserving restored health. 

Indeed, it is said about preservation from infirmity [Sir 38.4], 
“The Most High has created medicines out of the earth, and a 
wise man will not abhor them.” For from that blessed earth of 
the body of the Lord, about which it is written, “The earth is 
the Lord’s,” etc., God has created for us a medicine of grace 
preserving us from every infirmity of sin. Therefore, that man 
is prudent who has providence for the future, namely, because 
man cannot be preserved from infirmity without this medicine, 
and so he does not abhor it, since although to consume human 
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flesh or human blood is horrible to the uninstructed, neverthe- 
less in this sacrament it is a medicine to be embraced beyond 
measure. And this is what is said [Sir 49.22]: “A medicine for all 
in the speedy coming of a cloud.” Since the form of bread, un- 
der which the body of the Lord is contained, is called a cloud, 
which is a medicine preserving from every infirmity. This is what 
is said [Jb 5.19]: “In six troubles he shall deliver you, and in the 
seventh, evil shall not touch you.” For there are just this number 
of infirmities which we fear. For there are six which are caused 
by infirmity of body and of mind. Indeed, three by the body: 
lust, gluttony, and avarice; three by the soul as it is in a corrupt 
body: namely, wrath, from the inflammation of the blood; sloth- 
fulness, from heaviness of body; [and] envy, from the depravity 
of the heart, since one fears lest he be impeded by the prosperi- 
ty of another. This is what leads men to desperation. (About this 
see Bernard in sermon 43).*° Now pride is caused by the height 
of the spirit alone, and this is seventh. The evil in these does not 
touch us [when] the body of Christ preserves us from them. For 
if we reflect on his humility in suffering when we consume the 
body of the Lord in memory of the passion of Christ, the evil of 
pride does not touch us. If we reflect on Christ’s charity, in which 
he has communicated himself to us in his body and blood, the 
evil of envy does not touch us. If we reflect that he was diligent 
in doing everything needed for our salvation in offering himself 
for us, we are freed from the evil of sloth. And if we attend to how 
freely he spent what was his and his very self for us, we are freed 
from the evil of avarice. If we hold in our heart his patience and 
meekness when he offered himself for us, we are freed from the 
evil of wrath. If we are sustained by the sobriety of this supper, 
we are freed from the evil of gluttony. And if we reflect on the 
bitterness in the wild lettuces,’ which signify the bitterness and 
sharpness of the passion, we are freed from the evil of lust. 

This is signified [Tb 6.8-9]: “If you put a particle of its heart 
upon coals, its smoke drives away every kind of demon,” since 
every kind of demon is found in these seven. For this particle 
is the best among all the sacraments the Savior gave to us, and 


36. Cf. Bernard, Sermones de diversis, 42. 3. 
37. Cf. Ex 12.8. 
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so, placed upon the coals of devotion of a burning heart, it im- 
mediately smokes as an effect for God and expels from us every 
enemy power. “And the gall is good for anointing eyes, in which 
there is a white speck, and they shall be cured.” For the gall is 
the bitter gall of the reproaches of the suffering Christ, which 
wipes away the thick whiteness, which the vanity of the world 
has deposited over our eyes so that we might not see the light of 
heaven, since the bitterness of Christ restores us so that we may 
know and raise our eyes to the light of heaven, and not care for 
the vanity of the world, which covered our eyes. 

Therefore, this is the food causing health by preserving us 
from all the evils, which are the seven deadly [sins], and an 
eighth [evil] of blindness to truth. 

Now this food is healthful because it casts out the cause of 
weakness. For the causes of all our weakness are five-fold. For 
[some of] what moves us to weakness is outside of us, as it is 
said [1 Jn 2.16], “All that is in the world is the concupiscence 
of the flesh, and the concupiscence of the eyes, and the pride 
of life.” And what brings [weakness] about within us is human 
or worldly fear, or disordered love in which we love ourselves 
excessively. And this food completely cures this. For if we think 
of the pain of Christ in his suffering, the concupiscence of the 
weak flesh is purged away. If we turn to the naked poverty of 
the suffering one, we purge the concupiscence of the eyes. If 
we turn to the contemptuous mockery, reproach, and derision 
even from the crucified thieves, all the pride of life is purged 
out of us. [Lam 3.19] “Remember my poverty, and my passing 
beyond, the wormwood, and the gall.” “Poverty,” I say, so the 
concupiscence of the eyes in the spectacle of the world’s riches 
may not infect you. “Passing beyond” in the sensation of pain, 
so the sweetness of the concupiscence of the flesh may not bind 
you. “The wormwood and gall” in the reproaches of derision 
and mockery, so that the pride of life may not deceive you. 

The remembrance of the joy in which he boldly endured the 
cross for us strengthens against fear. And the remembrance of 
the death that he endured for us strengthens against excessive 
love, so that we may not love ourselves so greatly that we desire 
to endure nothing for him. About fear it is said [Mt 10.28], “Do 
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not fear those who kill the body, and are not able to kill the 
soul.” [Heb 12.9] “For think upon him who endured such op- 
position from sinners against himself, that you may not be wea- 
ried, fainting in your minds.” About love, it is said [Jn 12.25], 
“He who loves his life shall lose it, and he who hates his life in 
this world shall keep it for life eternal.” Similarly, it is said about 
both [Heb 12.2], “Looking on Jesus, the author and finisher of 
faith, who, having joy set before him, endured the cross, despis- 
ing the shame.” So it is that the Apostle says [1 Cor 11.26], “As 
often as you shall eat this bread, and drink the chalice of the 
Lord, you shall show the death of the Lord, until he comes.” 

For this remembrance of the passion purges out every cause 
of weakness. 

It is likewise a medicine of health by restoring lost health. For 
just as health and strength of body are lost, so is health of mind. 
Now the health and strength of the body are lost through the 
long fasting of abstinence, so that the substance and strength of 
the members are consumed, and in a similar way the substance 
of the spirit and the strength and the substance of the natu- 
ral good in the spirit are lost through the long fasting of absti- 
nence. [Lam 4.9] “It was better with those who were slain by the 
sword, than with those who died with hunger, for these wasted 
away being consumed for want of the fruits of the earth.” For 
“those who were slain by the sword” were felled by the broad- 
sword of the devil, which is actual and mortal sin, in which the 
lust of concupiscence is satisfied. Now those laboring in famine 
through abstinence from that food are interiorly empty, and 
slowly lose the natural good of the spirit, [which decays] from 
the long abstinence of famine, and every nourishing good is in- 
teriorly changed to rot. [Ps 39.11] “You have corrected man for 
iniquity. And you have made his soul waste away like a spider.” 
Man is corrupted by the evil of his work, and the corrupted 
man is cut off from receiving this food for spiritual eating, and 
then, consumed by famine, his spiritual [goods] are changed to 
rot and lost to him. Now through this food, the loss of the sub- 
stance of spiritual good is restored, and strength returns, and 
man goes back to his proper state and strength. [Wis 16.26] “It 
is not the growing of fruits that nourishes men, but your word 
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preserves those who believe in you.” For the growing of fruits 
nourishes the body, but not the soul; but the word?! of God, 
that is, the Word of God, assuming the form and figure of food 
and drink in the sacrament, nourishes those who trust in him 
for the restoration of the substance of the spiritual and natural 
good and the restoration of spiritual strength, since through ab- 
stinence from this sacramental food, the soul wastes away, that 
is, is changed into corrupt rot, like a spider which, laboring to 
catch flies in which are signified the vain joys of this world for 
which men labor, wastes away, disemboweling itself in its own 
labors; for pale rot is created in the interior of every man who is 
long deprived of this food.” 

This is best signified in Psalm 107.36-37: “He has placed 
there,” that is, in a fertile land, “the hungry; and they made a 
city for their dwelling place. And they sowed fields, and plant- 
ed vines: and they yielded growing fruits.” For “the hungry” are 
those who desire the food of the body of Christ, and the thirsty 
are those who desire the blood of Christ. Through the grace of 
God, they have established themselves in this place where the 
dwelling of the city of God is, that is, in the Church, and there 
they have sown the aforementioned fields with the seed of jus- 
tice by increasing or laboring, [fields] in which the grain of the 
bread of the body of Christ grows. And they have planted the 
vines on which the drink of the blood of Christ grows, and in 
these they yielded the most sweet fruit of the grace of the sacra- 
ment, by which we are fed, which is called “growing fruits,” since 
from them we are given growth and nourished both corporally 
and spiritually, for we are made to grow by the grace of Christ, 
and we are nourished by the grace of Christ in the sacrament. 
[Ps 23.1-2] “The Lord rules me, and I shall want nothing. He 
has set me in a place of pasture.” Here the substance of spiritual 
things is restored, and the strength of the virtues is made com- 
plete, and the spirit of all good returns. [Acts 9.19] “When he 
had taken food, he was strengthened,” and so it is said [1 Kgs 
19.8] that Elijah was revived by the strength of the food of the 


38. Lt: sermo. “Word” in the next phrase is verbum. 
39. Of course, Albert’s “pale rot” refers to the clear web that is excreted from 
a spider. 
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bread of angels, and he crossed the whole desert and walked to 
the mountain on which he was joined to God. Here is what the 
patriarch said [Gn 18.5]: “I will set down a morsel of bread, and 
[you] strengthen your heart,” because he was weak from a long 
period of fasting. [Gn 42.2] “Go down, and buy us the necessary 
food, that we may live, and not be consumed with want.” For 
the wheat that is sold in Egypt on Joseph’s authority saves them 
all from the barrenness of famine. This is the wheat of the body 
of the Lord, which is sold, by the exchange of soul and body, by 
the Lord, who is signified by Joseph, and which saves all in the 
world from being consumed by spiritual famine. So therefore, 
by restoring what was lost in the substance and strength of the 
spirit, it restores lost health and repairs strength. [Gn 47.12] 
“And he nourished them, and all his father’s house, supplying 
food to each one.” So Christ feeds us and all his house, that is, 
the Church, which is the house of the Father, supplying food 
for each in the sacrament of spiritual food, in which is the med- 
icine of perfect health, by which all that was lost through the 
hunger of the ancient famine is restored. 

For this food is healthful by preserving new-found health 
and strength. For so it is said about Christ through the grace 
of the sacrament [Sir 38.1], “Honor the physician for the need 
[you have of him], for the Most High has created him.” For the 
need mentioned is the need of preserving health; thus it is said 
in the same place [2], “For all healing is from God, and he shall 
receive gifts from the king.” This medicine of health is from 
God, but he receives the medicine chest, that is, the sacrament 
in which it is given, as a gift from Christ our king, who has put 
every grace in the sacrament. For he studied in a wonderful way 
how he could prepare for us a grace preserving us in all health, 
and he created the sacrament in which both the physician him- 
self and the medicine may always be received. [Ps 107.20] “He 
sent his word,” that is, in the sacrament, “and healed them, 
and delivered them from their destruction.” And this study is 
commended [Sir 38.3]: “The skill of the physician shall lift up 
his head, and in the sight of great men he shall be praised.” 
For this skill made Christ honored, and in the sight of all great 
men, that is, the fathers of the Church, it made him praisewor- 
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thy for the charity with which he gave himself to us, and it is 
called an ointment because it thus preserves restored health, 
since naturally, no bodies are so preserved in health as those 
which are covered completely with the natural and appropriate 
ointments, as Avicenna says.*° 

This is signified [Jn 12.3] when, while Christ was at sup- 
per, Mary came and poured ointment upon his head while he 
sat, “and the house was filled with the odor of the ointment” 
since the whole Church was to be filled with the ointment of 
Christ’s sacrament, which, by the breaking of the alabaster jar 
of his body in the passion, pours sacramentally upon the whole 
mystical body of Christ to preserve its health. [Ps 133.2] “Like 
the precious ointment on the head, that ran down upon the 
beard, the beard of Aaron, which ran down to the hem of his 
garment.” And it is said signifying this [Sir 38.8], “The apoth- 
ecary shall make sweet confections, and shall make ointments 
of health.” And so it preserves restored health so that a worse 
weakness than the first might not return, as David says: “With 
my holy oil I have anointed him.”*' Because we know the won- 
ders of God, who has taken such care to preserve our health. 
[Sir 38.6] “The Most High has given knowledge to men, that 
he may be honored in his wonders.” For in these, he will lessen 
pain. [Jer 17.14] “Heal me, O Lord, and I shall be healed, save 
me, and I shall be saved, for you are my praise.” For no one but 
God alone heals and is healthful in these ways mentioned. 


Chapter 5 
About the nourishment from the power of this food 


Now we shall speak about the nourishment of this food, that 
is, the power which it has for nourishing. 


40. This is likely from Avicenna’s Liber Canonis or Book of Medicine, translated 
into Latin by Gerard of Cremona. Rather than a specific citation, this may be 
an acknowledgment that Avicenna often advises various medicinal ointments to 
treat various ailments or to preserve and improve health in the case of athletes. 
Cf. Avicenna, The Canon of Medicine of Avicenna, trans. Oskar Cameron (New 
York: AMS Press, 1973), 390. 

41. Ps 89.20. 
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Now the power of this food for nourishing is known in six 
[effects], namely, that it nourishes by heavenly power, that it 
nourishes by the truth of true food, that it nourishes for life, 
that it confers the root of immortality, that it nourishes by a 
power overcoming that which is nourished and changing it into 
itself, and that it nourishes by universal power. The first it has 
from its origin. The second from its natural purity. The third 
from the divinity united with itself. It has the fourth from the 
eternal nature of its power. It has the fifth from fullness of the 
spirit, the sixth from a fullness of every grace. 

Therefore, it must first be noted that it nourishes by heav- 
enly power, which is nobler than any human power or [power 
of] human food. Thus it is said, [Jn 6.32-33] “Moses did not 
give you bread from heaven, but my Father gives you the true 
bread from heaven. For the bread of God is that which comes 
down from heaven, and gives life to the world.” For this bread 
has power to give growth and to nourish for eternal life, about 
which it is said [Is 55.10-11], “And as the rain and the snow 
come down from heaven, and return no more there, but soak 
the earth, and water it, and make it to spring up growth, and 
give seed to the sower, and bread to the eater: So shall my word 
be, which shall go forth from my mouth: it shall not return to 
me void, but it shall do whatsoever I please, and shall prosper in 
the things for which I sent it.” For the rain of grace came down 
from the heaven of the Trinity, and the snow of whitest chas- 
tity, having none of the burning of tinder,” into the womb of 
the blessed Virgin and soaked her earth to banish the ancient 
curse, and watered her for the fertile growth of this wheat, and 
gave the seed to every priestly sower, and gave bread to the eat- 
er and to everyone communicating in this sacrament. And the 
word which came from the mouth of the Most High did this, 
for it did not return to such a divine spirit empty of fruit, but 
did whatsoever the Father pleased, by incorporating into him- 
self his whole household by satisfying it with heavenly power, 
for it prospered in the things to which he sent it, since it always 
multiplies the power received, lacking nothing in itself. For that 


42. Lt: incendio fomitis. Fomes, literally, “tinder” or “kindling,” is a term used to 
refer to the disordered human propensity to sin. 


DISTINCTION THREE 129 


saying is fulfilled [Ps 192.15], “Blessing, I will bless her widow; I 
will satisfy her poor with bread.” The widow is the Church, who 
acquires her blessing in her new spouse and cultivator Christ, 
so that all the poor in spirit may be satisfied by the bread which 
has heavenly power. For this could not come to pass except by 
the heavenly power, nor will those hungry for Christ hunger for 
anything but the bread nourishing with heavenly power. For the 
bread of the earth is not lacking to them, but they have hun- 
gered for the bread from heaven. 

Now it should be noted that not even bodily food nourish- 
es living bodies apart from heavenly power, so that, although 
nourishment is digested and purified by a corporeal element— 
that is, by natural heat, which has fire’s power to the extent that 
fire’s heat separates the coarse from the subtle and gathers the 
subtle, which it attracts to itself—nevertheless, it will not nour- 
ish for a balanced composition unless there is heavenly power 
in it, since all balance in the composition of living bodies comes 
from the balance of the heavens, in which is the first balance 
in the genus of bodies, and so Christ, perfecting natural food 
for us, has placed in it the highest heavenly power, with which 
to nourish us. For it is because of this that this nourishment 
is said to have come down from heaven [Jn 6.31]: “He gave 
them bread from heaven to eat.” And in the same place [32], 
“My Father gives you the true bread from heaven.” So it is said 
[Ps 144.5], “Bow down, heavens, and descend,” not only so you 
would be with us on the earth, but also so you would send us 
heavenly food as you communicated heavenly power, by which 
people are nourished for heavenly life. This is what is said [JI 
3.18]: “And it shall come to pass in that day, that the mountains 
shall drop down sweetness, and the hills shall flow with milk.” 
For the mountains are the peaks of the highest heaven of the 
Trinity, from which heavens the sweetness of this nourishment 
has dripped down to us. Now the hills are the human heights in 
the nature and person of Christ. In his nature [they are found] 
in Christ’s body, blood, and living and natural spirit, and in his 
soul. Now in his one person they are found in his divinity and 
humanity. For John the Baptist says that all these [parts] of the 
human nature [of Christ] came from heaven [Jn 3.31]: “He 
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who comes from above is above all.” This food has nourishing 
power from all these heavenly powers. [Ps 68.8] “The earth was 
moved, and the heavens dropped at the presence of the God 
of Sinai, at the presence of the God of Israel.” For the earth 
of the body of the Lord was moved and was moved from the 
depths into the heavenly powers, since these heavens which 
are mentioned, as is said, powerfully drop all their power down 
into the earth from the face of the presence of the God of Si- 
nai, who, appearing on Mount Sinai, gave manna as food from 
heaven to the fathers, and from the face of the presence of the 
God of Israel, who, as it is said, [Gn 48.15] “fed [Israel] from 
his youth,”** just as even to the present day he deigns to feed 
the true Israel. And so we cry out all day to him, continuously 
saying [Mt 6.11], “Give us this day our supersubstantial bread,” 
which provides us with nourishment by supersubstantial power. 
For where we have “supersubstantial,” the Hebrew has “Egol- 
ga,” which is interpreted to mean “extraordinary bread.” For 
this bread is heavenly, since it does not belong to the common 
flock, but is specially prepared for those who, as far as they are 
able, have their whole desire and effort directed to chastity, 
saying with the Apostle [Phil 3.20-21], “But our way of life is in 
heaven, from where also we look for the Savior, our Lord Jesus 
Christ, who will reform the body of our lowness, made like to 
the body of his glory.” The body of our lowness can be made 
like the body of his, namely Christ’s, glory by nothing so truly as 
by the nourishment which he has given to us, which is heavenly 
and which nourishes by heavenly power. So it is said [Dt 28.12], 
“The Lord will open his excellent treasure, the heaven, that 
it may give rain to the earth in due season.” For the excellent 
treasure of God is this grace of heavenly power for our nour- 
ishment. And this treasure is heaven; that is, it is the power of 
heaven, from which, as by rain, the earth is watered and made 
fertile by the power of heaven which descends on it in drops of 
dew and rain. So the entire earthly nature in us is watered and 
made celestially fertile by the pouring of this nourishment into 
us, which gives us with him the power of his heavenly treasure, 


43. Borgn.: a juventute sua; Vulg.: ab adolescentia mea. 
44. Borgn. and Jam.: coelibem; Ulm: celibem. 
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and waters our souls to bring forth heavenly beauty. This is what 
is said [Dt 33.28]: “The eye of Jacob in a land of grain and wine, 
and the heavens shall be misty with dew.” For the eye is a sign 
of the desire of the saints for this grain [and] wine in which, by 
the sweetness already conceived, the heavens are misty with the 
heavenly dew of such a great grace, and they drop down to us 
the power of this heavenly dew. 

Therefore, this food is most nourishing from that heavenly 
power which it has in itself, which nourishes for conformity to 
heaven, and makes us be in heaven through a chaste way of life 
and the intention of reason. 

Now, as it nourishes with heavenly power, so also it nourish- 
es with the truth of true food. And so it is said [Jn 6.55], “My 
flesh is true food, and my blood is true drink.” And this is said 
more fittingly about this food than about the natural food of the 
body, since bodily food does not nourish except through what 
in it is true food. For that is called true food which has nothing 
but food mixed in with it. Now the food of the body has many 
things mixed in with it which are not true food, and so the nat- 
ural processes within us separate what is not true food from the 
true food, so that the true food alone is brought to nourish the 
members. For as the stomach separates the coarse earth from 
the food, and sends the coarse out into the private place, so the 
liver and its veins separate the coarse water from the true food, 
sending the water out through the kidneys to the bladder. So 
the inflamed bitterness separated from the true food is sent into 
the receptacle of gall. Just as the stinking black bile of the food 
is directed to the spleen, so also anything earthy which is not 
useful is separated by these veins and, flowing to the great veins 
of the liver, is sent out into the bladder, [and] it is called a “hy- 
postasis” in the urine by physicians. Similarly, whenever what is 
not true food flows into the members, it is sent out through ab- 
scesses or sweat, so that the genuine food may adhere, to nour- 
ish the members in the pure truth of food. Now in this food 


45. This description in general follows Aristotle’s understanding of diges- 
tion. It is important to note that indigestible elements, which are not “true 
food,” are not simply the fiber and waste expelled through the digestive system, 
but also include dangerous and unhealthy matter that can move through the 
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there is nothing but what is simple and true, nothing at all im- 
pure, and nothing mixed with the true food, and so it is called 
true food and drink. For let it be far from the hearts of all the 
faithful [to think] that there is anything in this food which is not 
true food, such as food which by a likeness to food pretends to 
be true food. And so it is said about all who have eaten this food 
and drunk this drink [Jn 6.51], “I am the living bread which 
came down from heaven. If any man eat of this bread, he shall 
live forever.” And in the same place [35], “I am the bread of life; 
he who comes to me shall not hunger, and he who believes in 
me shall never thirst.” This food is so true that it also takes away 
hunger, since the desire of the saints for another nourishing 
spirit does not arise, although earthly food must still be taken 
due to the need of the body for sustenance. [Rv 7.16] “They 
shall neither hunger nor thirst any more, nor shall the sun fall 
on them, nor any heat.” For they are so inwardly restored by the 
truth of the food that no hunger for other food arises in them, 
and, filled with the true drink, they feel no thirst for the refresh- 
ment of the world, and he is so refreshed interiorly by the grace 
of the true food that the heat of the earthly sun, that is, the heat 
of worldly honor or of delights or of the desire of the riches of 
this world, does not fall [upon them] as desire, nor does any 
other heat of bodily concupiscence. And he causes all this by 
nourishing with all the truth of food, and by giving drink with 
all the truth of drink. And so the Jews who did not understand 
asked for the truth of this food desired by the holy fathers [Jn 
6.34], “Lord, give us this food always,” which so truly feeds that 
we do not ask for any other food for refreshment of soul. 

This is what Elijah says [1 Kgs 17.14]: “The jar of meal shall 
not fail.” For the jar is the sacrament, but the meal is the food 
contained in this sacrament, having true food with no admix- 
ture. This food, since it is true, and its truth does not fail in 
it, does not allow the hunger of famine to return, as long as it 
is not freely thrown away by those receiving it, for there is no 
reason why hunger should arise again when we have taken food 


body, causing cancer and sickness. Cf. Michael Boylan, “The Digestive and ‘Cir- 
culatory’ Systems in Aristotle’s Biology,” Journal of the History of Biology, vol. 15, 
no. 1 (Spring 1982), 97. 


DISTINCTION THREE 133 


into our body, unless this food is corrupted, losing the truth of 
food, and becomes deficient, and when it has completely ceased 
to be true food, the weakened members yearn for other food. 
But this food, since it will never lose the power of [true] food 
through any corruption, feeds in such a way that hunger for an- 
other food does not return, but it is the desire of the saints that 
this food may continue in them, and that, in the repeated sacra- 
mental reception, the food may not be taken again but that the 
same which was received before may continue. Solomon wished 
to say this [Prv 13.25]: “The just eats and fills his soul, but the 
belly of the wicked is never filled.” As it is said [Phil 3.19], 
“Whose God is their belly, and whose glory is in their shame, 
who mind earthly things.” They are never satisfied, since they 
seek earthly food, which always fades from their members. So 
it is said about the saints in Psalm 78.29-30, “He,” that is, the 
Lord, “gave them their desire; they were not defrauded of that 
which they craved.” Since the true food remains perpetually in 
them in all the truth of food, it does not permit the desire for 
other delights to return. For this food is not changed. This is 
what the Lord enjoins [Jn 6.27]: “Labor not for the food which 
perishes, but for that which endures to eternal life.” 

Therefore, this food nourishes both with heavenly power 
and the very truth of food. 

Thirdly, it nourishes for life, since it is the food of life, since 
the very principles of life are in it, as is said [Jn 6.48], “I am the 
bread of life.” The Gloss on the same [verse says], “I feed until I 
unite those fed to life.”4” For he unites all those fed to the prin- 
ciples of the divine life. And so it is immediately added [49], 
“Your fathers ate manna in the desert, and died.” The manna 
was a figure and a type of the bread of life, but did not have the 
principles and causes of life in itself; but this bread has the prin- 
ciples and causes of life within itself. So it says [Jn 6.50], “This is 
the bread which comes down from heaven, that if any man eat 
of it, he may not die.” 


46. This is taken out of context. The “desire” mentioned here, which was 
fulfilled, was that of the Israelites in the desert pining for meat and lacking trust 
in God. 

47. Gloss. Jn 6.48. int. 
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Now this food has these and two other ways in which it is 
like natural food, since, as we have said, nourishment does not 
achieve the balance of the composition of the members of the 
body that is fed except through heavenly power, and since, as 
we have said, it would not nourish the substance of the mem- 
bers except through the truth of food, so we say, according to 
nature, that it would not nourish the living except through the 
principle of life, and so in natural nourishment the vegetative 
soul is the first mover for nourishment, which infuses the form 
of life by nourishment, because of the fact that, as Aristotle says: 
“Nourishment received in the bump of the liver rises to the 
middle chamber of the heart, where, while resting, it receives 
from the seat of life the principle of life, by which it is able to be 
moved to the living members, and, united to them, to be given 
life and to live by their life.”** Therefore, the Lord, condescend- 
ing to us in every way and perfecting the nourishment of spiri- 
tual food co-naturally with natural food, so that we may desire 
this food more greatly, has placed in it himself, in whom is life 
as in the Father from whom all life flows, to make us to live inte- 
riorly in himself, who is the principle of our lives in grace and in 
glory. [Jn 6.57] “As the living Father has sent me, and I live by 
the Father, so he who eats me, he shall also live by me.” So this 
nourishing food of life carries the life of grace to us, and it car- 
ries the life of glory to the blessed, which was signified [Gn 2.9] 
when God planted “the tree of life in the midst of paradise.” 
The Lord Jesus Christ presents himself in the life-giving sacra- 
ment in the midst of the Church to all who, nourished by him, 
receive from him the same life by which he lives. For since, as is 
said in the Book of Causes, life is act continually flowing from the 
serene being which is the fount of life into those things which 
are alive,*’ it is clear that this nourishment of life is the food in 
which the Father pours forth life into the Son, and the Son, hav- 
ing life in himself, pours life into the sacrament, and then the 
sacrament pours life into us. [Sir 15.3] The Lord “has fed him 
with the bread of life and understanding.” For he gives the in- 
tellectual life, which is part of the blessed life, for every blessed 


48. Cf. Aristotle, PA 3.4 (666a5-25). 
49. Lib. Caus.18-19. 
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life is according to the intellectual life. So [Jn 6.51], “The bread 
that I will give is my flesh for the life of the world” since unfail- 
ing life is drawn from it. 

Therefore, this bread thus nourishes from the principles of 
life for eternal and divine life. 

This is the food which not only nourishes with heavenly 
power and not only by the truth of food and not only with the 
principles of life, but also confers immortality and the root of 
immortality. And this is what is said [Jn 6.56]: “He who eats my 
flesh and drinks my blood has eternal life, and I will raise him 
up in the last day.” And so this food is called viaticum, since it is 
the life of wayfarers,” that is, of those journeying through this 
mortal desert to the stability of eternal immortality. And in this, 
this food is unlike bodily food, which only nourishes mortally 
and corruptibly. [1 Cor 6.13] “Food for the belly, and the belly 
for the food, but God shall destroy both it and them.” Now this 
food is the root of immortality, since he who is received in it is 
the principle of enduring life. [Jn 6.58] “Not as your fathers 
ate manna in the desert and died. He who eats this bread shall 
live forever.” Nor would it nourish forever unless it had the root 
of immortality, through which life of immortality it continual- 
ly surges up from the fount of life. [Hos 14.7] “They shall live 
upon wheat, and they shall blossom as a vine; his remembrance 
shall be as the wine of Lebanon.” They take in the food of im- 
mortality from this wheat, as Gregory says,°! and so the shoot of 
immortality rises from it, just as, from a vine, new sprouts arise 
bearing the fruit of eternal joys. This is signified [1 Kgs 19.8] 
where Elijah “walked in the strength of the food of that one,” 
namely God, through the whole desert, which signifies that this 
viaticum nourishes us through the whole desert of this mortal 
life until the stability of eternity and immortality. How could 
that which has the power of nourishing forever not confer the 
root of immortality? For there is no defect in nourishment un- 
less it comes from the food’s defect in the power of nourishing, 
or from a defect in him who is nourished. But in us who are 
nourished, there is no power for these things, except the power 


50. Vita viantium. 
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of readiness and preparation; so, since it is wholly in the food, 
it must be that this food has in itself the power and root of im- 
mortality. So it is that it is said [Prv 11.30], “The fruit of a just 
man is a tree of life.” So this is the fruit of him who is antono- 
mastically [called] the just man, Christ, who is like a tree from 
which the fruit of life is gathered eternally; for as man would 
have lived immortally from the tree of life if he had not sinned, 
so the Lord gave us the fruit in the sacrament, that is, the taste 
of eternal life, to restore what we had lost. [Rv 2.7] “To him who 
overcomes I will give to eat of the tree of life, which is in the 
paradise of my God.” For immortal life is drunk from the root 
of the tree of life. And in the same place [17] it is called “the 
hidden manna,” where it is said, “To him who overcomes, I will 
give the hidden manna, and will give him a white stone, and on 
the stone, a new name written, which no man knows but him 
who receives it.” For the manna given to him who overcomes is 
the body of the Lord, from which the nourishment of eternal 
life is drawn, which is hidden, since it is veiled by the species of 
bread and wine. He gives to that same one a white stone, which 
signifies the stability of true and immortal life, and, so that he 
may remain forever, he gives him a new written name, by which 
it is as though Christ is written into him bodily, since the mem- 
ory of the just will be eternal, nor will they fear an evil report.” 
And no one knows the name belonging to eternal life except 
the one who receives it, since such delights are unknown to the 
worldly. 

This is signified [Dt 29.5—-7] where it is said about those eat- 
ing the manna, which is a figure of the body of Christ, “He has 
brought you forty years through the desert. Your garments are 
not worn out, neither are the shoes on your feet consumed with 
age. You have not eaten bread, nor have you drunk wine or 
strong drink: that you might know that I am the Lord your God. 
And you came to this place,” etc. As if to say, “The Lord has led 
you through the desert of this mortal life for forty [years], which 
is the number of penance, to everlasting immortal life, so that 
the garments of virtue of your way of life have not been worn 
out by any aging of sin, and the shoes which are the protection 
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of the two feet of the soul—since truth protects the intellect, 
and charity the affections—were not consumed by any aging of 
vanity or of coldness of heart. And this is so because you have 
not eaten the bread of worldly refreshment, nor have you drunk 
the wine and strong drink in which is inebriating lust, and so 
the Lord has led you, by the nourishment of his immortality, 
through the viaticum of the food of himself, to this stable place 
of eternal life, which cannot be moved.” [Neh 9.20-21] “Your 
manna you did not withhold from their mouth, and you gave 
them water for their thirst. Forty years you fed them in the des- 
ert, and nothing was wanting to them, their garments did not 
grow old, and their feet were not worn down.” And the expla- 
nation of this authority is clear through the preceding, except 
that he calls the blood water not because the blood of the re- 
freshment for immortality is confected from water, but because 
it serves to cool the heat of concupiscence. So it is sometimes 
called honey, as here: “And he filled them with honey from the 
rock.” Since, as the Apostle says [1 Cor 10.3-4], “Our fathers 
all ate the same spiritual food, and all drank the same spiritual 
drink, and they drank of the spiritual rock that followed them, 
and the rock was Christ.” And so they were led into the land of 
promise, of possession, and of eternal rest, where, as it is said 
[Rv 21.4], “Death shall be no more, nor mourning, nor crying, 
nor shall sorrow be any more.” 

Therefore, this food feeds with heavenly power, it feeds with 
the purest truth of food, it feeds with the principles of divine 
life, it feeds with the root of the immortality of eternal life. 

Now, it feeds with an excellent power overcoming the one 
who eats. 

It has this property, and it does not share this property of feed- 
ing with natural and bodily food. So it is said, as Augustine says 
in book 10 of the Confessions, “Grow, and you will eat me, nor will 
you change me into yourself, like the food of your flesh, but you 
will be changed into me.” [Jer 15.19] “They shall be turned to 
you, and you shall not be turned to them.” Now, therefore, this 
is because carnal food receives from our body the power of be- 
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ing eaten from the eating or nourishing soul, which alters it and 
turns it into the likeness of the body of the one eating. And since 
the body of the one fed is both corruptible and dissolvable, so 
the food is corrupted and dissolved in that body, and both, that 
is, the food and the body, fall back into decay. Now, if this divine 
body were changed into us, it would not help us at all, but would 
perish with us. Since, however, its power overcomes our weak- 
ness, and it turns us into itself, our weakness must change into 
his divine power, and thus we are made firm, and, being made 
firm forever, we cannot fall away from him in being. Thus is un- 
derstood what is said [Jn 12.32]: “I will draw all things to my- 
self.” For as he received human nature into one person, not con- 
suming it in himself, but drawing it into the unity of person so 
that in itself it might participate in the divine being, so he turns 
us into himself, not by consuming [us], but so that we might par- 
ticipate in his divine being in receiving him. So the bride [Song 
1.4], so weary of herself, and desiring to enter into participation 
with the bridegroom, cries out in desire of soul and says, “Draw 
me after you,” so that I may be happy in your being and power, 
since in myself I displease myself. So Jeremiah prays, [Lam 5.21] 
saying, “Turn us, O Lord, to you, and we shall be turned: renew 
our days, as from the beginning.” For in the beginning of cre- 
ation we were not in ourselves but were drawn to you, and then 
we were changed into you, incorporated into you. We are only 
evil and perverse in ourselves, and so by your proper power turn 
us from ourselves and to you, and when you have incorporated 
us into you, you will renew our days as from the beginning. So 
the Church is called the body of Christ, as is said [1 Cor 12.27], 
“You are the body of Christ, and members from the member.” 
These [are] spiritual members of Christ from the member 
the head, which pours into us the power that turns us into 
himself, so that we are made his members and his body. This is 
said expressly [Eph 4.15-16]: “But doing the truth in charity, 
we may in all things grow up in him who is the head, namely 
Christ, from whom the whole body, united and knit together by 
what every joint supplies, according to the measured operation 
of every member, makes increase of the body, for its building 
up in charity.” No reason can be given why the Church is called 
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and is the body of Christ, except in the way which has been 
mentioned, that by giving his body to it, he turns it into himself 
so that it becomes his body, and the individuals are his mem- 
bers. So it is that the Church is called the body of Christ mysti- 
cally or metaphorically. For every mystical transfer” takes place 
by appropriation to something else that nevertheless is given 
the same name and the same concept. This is nothing other 
than communion in the body and blood of the natural and 
true Christ; for when he pours it into the Church, he turns the 
whole Church into himself, and is not changed from his own 
nature; and by making her like himself by the Spirit of life and 
the life-giving warmth of truth and the operation of the virtues, 
as by a certain operation of the members, he makes the Church 
his own spiritual and mystical body. And this is what is said [Eph 
4-11-13], namely, that by giving various graces he established 
various offices, as the members in the body are established in 
various offices and works. And these are the words of the Apos- 
tle, “He made some apostles, and some prophets, and some 
evangelists, and some pastors and doctors, for the perfecting of 
the saints, for the work of the ministry, for the building up of the 
body of Christ until we all converge into the unity of faith and of 
the knowledge of the Son of God, into a perfect man, into the 
measure of the age of the fullness of Christ.” So Christ speaks 
to the Church [Gn 2.23] under the figures of Adam and Eve, 
saying, “This now is bone of my bones, and flesh of my flesh.” 
They are changed so that they are more solidly and firmly his 
members. When the brothers traveled to him from the land of 
Canaan, great Joseph himself, increasing through the continu- 
al addition of members, says [Gn 50.21], “Fear not: I will feed 
you and your children,” whom he had not fed when they had 
not traveled to him. This is signified [2 Sm 5.1-2] where, under 
the type of the sons of Israel, the Church says to David, that is, 
to Christ, “Behold, we are your bone and your flesh. Moreover, 
yesterday also and the day before, when Saul was king over us, 
you were leading out and bringing in Israel, and the Lord said 
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to you, ‘You shall feed my people Israel,” etc. What Christ does 
now in the Church, he did earlier in the law of Moses, he whose 
reign is prefigured through Saul, and he did it even earlier in 
the natural law.” Then he accomplished through faith what he 
does now sacramentally and in the very truth of the presence of 
the body of Christ. 

Therefore, this is the noblest way of feeding, in which the 
sacrament changes us by its unfailing power into the body of 
Christ, so we may be bone of his bone and flesh of his flesh and 
members of the member that he is, and the body of Christ is 
joined together from all of us. 

For this food feeds by universal power, nourishing both body 
and soul, in which it surpasses the power of bodily food, which 
only restores what is lost in the body. So blessed Gregory, in a 
certain collect which is said after communion, prays, saying, 
“Grant, we pray, Almighty God, that what we have received in 
this sacrament may give growth to our souls.”*” And blessed 
Ambrose says that, as man is made of two things, namely, body 
and soul, so also Christ made the food of his body from two 
things, namely, the visible sacrament and his invisible body, full 
of grace, so that both [parts of] each man, namely, the interior 
and exterior, find refreshment in the body of Christ.** And this 
is what is said [Jn 10.9]: “He shall go in, and go out, and shall 
find pasture.” For exteriorly he will find [refreshment] for the 
senses in the sacramental eating, but interiorly he finds [it] in 
spiritual eating, so that nothing may be lacking to us in the sac- 
rament. And this is what is said [Ps 23.1-2]: “The Lord rules 
me, and I shall want nothing. He has set me in a place of pas- 
ture.” For in this food, both kinds of eating are perfected, and 
nothing can be wanting. So it follows [2b-3], “He has brought 
me upon the water of refreshment; he has converted my soul.” 
He refreshes interiorly with the refreshment of his blood, and 
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converts the soul to himself by spiritual eating, and so he says 
in the same place [5], “You have prepared a table before me 
against those who afflict me.” For this table gives such food 
that those afflicting us, namely, the world, the flesh, and the 
demons, can do nothing against us, for as soon as they sense the 
spirit and scent and power of this sacrament in us, the enemies 
and all hostile powers flee from us in confusion since, as John 
Chrysostom says, “We get up from the table as lions breathing 
fire.”” To which there is a likeness in nature. For Avicenna nar- 
rates in his book De animalibus that when a small bird wants to 
fight with a serpent, the small bird eats wild lettuce so that the 
poison will not hurt it. And the sacrifice of the paschal lamb 
is commanded to be eaten with the sap of the wild lettuce, as 
is clear [Ex 12.8], since when we receive the body of Christ in 
memory of the passion of the Lord, the power of the sacrament 
flaming forth from our mouth drives every poison of the ene- 
my from the body and soul, and there is refreshment for both 
[parts] of man from the common power of the divinity, which is 
united to both the soul and the body in Christ. 

And this is what is said [Is 30.23]: “The bread of the grain of 
the land shall be most plentiful, and rich.” For the land filled 
with the blessings of all graces is the earthly body of Christ, 
which he drew from the Virgin. This bread grew and was made 
from the grain of the Trinity in the womb of the Virgin. And it is 
most plentiful, since there is in it full refreshment of body and 
soul. And it is rich with the sweetness of all devotion, since the 
sweetness and richness of the divinity fills both. And so every 
one of the faithful finds full, sweet, and rich refreshment in this 
food. And this is what is said [Jn 6.63], “It is the spirit that gives 
life: the flesh profits nothing. The words that I have spoken to 
you are spirit and life.” For the Lord said this to the disciples 
when they thought this food was corporeal and not spiritual 
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food that would refresh the spirit by spiritual eating and would 
refresh the senses by sacramental eating. And the Lord points 
them to the universal power, which also refreshes the senses 
from the fullness of the Spirit’s gifts, which it has in itself. 
Therefore, this bread refreshes [us] in three ways that it has 
in common with material food, and three ways that it has in 
common with spiritual food, in which it differs from material 
food. For it refreshes from heavenly power and from the purity 
of its substance and from the principles of life which are in it, 
and it has these in common with material food. It also refreshes 
because it is the root of immortality, and because it has pow- 
er to overcome and change others to itself, and because it is a 
general food for both soul and body. And it has these three in a 
special way, since it is a unique food, different from other foods. 


Chapter 6 


About the fittingness of this food for 
the one eating from its likeness 


Now, according to the order of division laid out above, there 
still remains to speak about the fittingness of this food for the 
one eating from its likeness [to the one eating]. For the philos- 
ophers say that nothing nourishes except like things," and so, 
since this food nourishes to the highest degree, it must be to the 
highest degree like the one eating, since although in its proper 
principle, a food is unlike [the one eating it], nevertheless, be- 
fore it nourishes the body, it must be made like [it] through 
digestion. Now digestion makes food become another, and so, 
since material food is changed into the body of the one eating, 
it is necessary that food and drink be digested. [1 Sm 1.14] “Di- 
gest a little of the wine, by which you are drunk.” In that spir- 
itual food, since it is not changed into us, but we are changed 
into it, it is necessary that we be digested into the likeness of 
this saving food, and then the fittingness of the food for the one 
eating consists in five things, namely, in our likeness to the food 
through digestion, in the likeness of the image, in conformity 
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of nature, in beauty of way of life, and in his susceptibility to our 
miseries as unavoidable punishments. 

Now, through our digestion there comes to be a likeness to 
this food through compunction for sin and the devotion of fer- 
vent desire. Indeed, it is said about this compunction for sin 
[1 Cor 11.28-29], “But let a man prove himself and so let him 
eat of that bread, and drink of the chalice. For he who eats and 
drinks unworthily eats and drinks judgment to himself, not dis- 
cerning the body of the Lord.” “But let a man prove himself,” 
when by proving himself he judges what he does, and has com- 
punction for his sinful acts and deeds, so that through penance 
he may become like the food in cleanness, and so he discerns 
the body of the Lord when he is made like to the food in clean- 
ness, prepared through a certain spiritual digestion by the heat 
of compunction. This is signified by the bitter wild lettuce in 
which the flesh of the lamb was prepared to be eaten. [Ex 12.8] 
Thus also [Gn 27.14] the kids cooked and prepared deliciously 
by Rebecca were given to the patriarch, through which his son 
merited to receive the father’s blessing. Kids signify sinners who, 
cooked in the fire of compunction and seasoned with the flavor 
of satisfaction, offered to the highest Father, beg his blessing in 
the pardon and grace of the sacrament for the fulfillment of 
every good. This is what is said [Is 45.5]: “I have made you like 
[me], and you have not known me.” For at first we do not know 
the Lord with the knowledge of approval and good pleasure, 
but then he makes us like himself as by digestion so that we may 
become worthy of his food, and so that it may benefit us when 
he changes us into himself by compunction and satisfaction. [Ps 
102.26-27] “You shall change them, and they shall be changed. 
But you are always the same, and your years shall not fail.” Now 
what the Psalmist says is understood about the process of be- 
coming [like God] through devotion [Ps 39.3]: “My heart grew 
hot within me, and in my meditation a fire shall flame out.” 
When we ponder the charity of Christ in that he offered him- 
self in sacrifice for us, when we ponder his gentleness in suffer- 
ing, and when we attend to his devotion in offering himself for 
us, his generosity in giving himself for us, [and] his kindness in 
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bringing us to this table, our hearts become tender towards this 
food, and are kindled in complete devotion of heart, and burn 
in love, and he who burns in meditation is thus digested by fire 
into the likeness of this food. And so it says [Sir 31.12], “You are 
seated at a great table. Do not be the first to open your mouth 
upon it.” This is to say, “The great table of God is placed before 
you in the sacrament. Notice then what and how and how much 
is placed before you, because you should prepare in such pu- 
rity of heart and devotion, and in the nature of purity, and in 
affection of charity, if you want this food to be fitting for you.” It 
is said elsewhere about those who have no likeness to the food 
by digestion and devotion, “Let their table become as a snare 
before them, and a retribution, and a stumbling block.” For 
such a one receives in the body of the Lord what Judas received, 
that is, a hanging snare in which he is strangled through sin by 
the devil, and the punishment of damnation is given to him as 
retribution for the sin of temerity, and a stumbling block since 
he strikes against the stone of offense, as is said [Is 8.14]. And 
this is what the Apostle says [1 Cor 11.29]: “For he who eats and 
drinks unworthily, will be liable for the body and blood of the 
Lord.” Since, just as Judas handed him over to the members of 
the devil, so that man, insofar as he is in him, has handed the 
Lord’s body over to the vessel of the devil, which is his own body 
[Jn 13.27]: “After the morsel, Satan entered into him.” 
Therefore, we must be digested and prepared in the likeness 
of the food by compunction and devotion, as though cooked 
by two fires. [Ex 12.9] “You shall not eat of any of it [the lamb] 
raw, nor boiled in water, but only roasted at the fire.” For the 
Lord is rightly angry at the sons of Eli [1 Sm 2.12-16], who 
wished to offer raw, uncooked flesh as a sacrifice to the Lord," 
since a raw and uncooked heart does not have the ability to eat 
this food. But it must be done as the devout say in the same 
place, “Let the fat first be burnt today according to the custom, 
and then take as much as your soul desires.”® Truly, the fat to be 
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burnt is the richness of goodness and kindness of heart, to be 
kindled in the fire of compunction and devotion. [Ps 63.5] “Let 
my soul be filled as with marrow and richness, and my mouth 
shall praise you with joyful lips.” 

Therefore, this is the first [way]. 

Now, our second way of being made like to Christ, who is 
our food in this sacrament, is in image. For the Son of God is 
the image of the invisible Father, and it is by imitation that we 
are made to the image of the Son of God, who is the Word of 
the Father. Nor can there be an image which does not imitate, 
since “image” is derived from “imitating.” So Hilary says in the 
book On the Synods: “An image of a thing imitates the thing and 
equals it in species without difference.”® So [Gn 1.26], “Let us 
make man to our image and likeness,” that is, let him, in the 
truth of knowledge and love of affection, imitate the form of 
the Son of God, to whose [image] he is known to be made. For 
so, as Augustine says, we are made to the same image, and re- 
formed,” and so, having been re-formed, we are made like the 
Son of God, who is our food in the sacrament. [Rom 8.29-30] 
“Those whom he foreknew, he also predestined to be made 
conformable to the image of his Son; that he might be the first- 
born among many brothers. Those whom he predestined, he 
also called. And those he called, he also justified. And those he 
justified, he also glorified,” [Col 1.1 5-16] “who is the image of 
the invisible God, the firstborn of all creation. For in him were 
all things created in heaven and on earth, visible and invisible.” 

Therefore, by imitating the Son of God, [man] is made like 
him, and is made worthy to be fed with his body. [Sir 17.1-2] 
“God created man of the earth, and made him after his own 
image ... and clothed him with strength according to himself”; 
that is, he made him like himself in strength, and so he can 
also be incorporated into him. For there is a rule in nature that 
the change of things having like qualities® is quicker, and so 
those who have like qualities, that is, a likeness to our Lord Je- 
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sus Christ, are more quickly changed into his body and into his 
members. For it is so said [Mt 22.20-21], ““‘Whose image and 
inscription is this?’ They say to him, “Caesar’s.’ Then he,” name- 
ly, Jesus, “says to them, ‘Render therefore to Caesar the things 
that are Caesar’s, and to God the things that are God’s.’” For 
what is like God must be rendered to God, since they are incor- 
porated into him through likeness, for “image” refers to imitat- 
ing, and “inscription” designates the likeness. 

Therefore, we are made like to him in image. 

For there is a likeness of this food to the one who is fed, and 
correspondence in the conformity of nature. For so it is said 
[Heb 2.16], “Nowhere does he take hold of the angels, but of 
the seed of Abraham he takes hold.” And in the same place 
[17], “So, he had to be made like his brothers in all things.” 
For he is made like to us in everything natural [Phil 2.7], “be- 
ing made in the likeness of men, and in habit found as a man.” 
On account of which, Master Hugh of Saint Victor says, “The 
Lord cries out in the sorrow of heart by which he is touched 
interiorly: ‘Behold, Adam is become as one of us,’ speaking 
ironically, since he [Adam] has fallen greatly from the honor in 
which he was created. And this sorrow in the heart of God was 
so profound that, because he could not restore man to the like- 
ness of God from which he had fallen in the order of justice, he 
himself came down in the order of mercy and was made like to 
men. And let us truly say, ‘Behold, the second Adam is like us, 
even become as one of us, knowing good and evil through ex- 
perience, who before knew nothing but good by experience.’”” 
On account of this likeness it is said [Bar 9.38], “He was seen 
upon earth, and conversed with men.” Now he says “with men,” 
that is to say, he was made like men in human affairs. For he 
made us one body with him, assuming to himself what is ours, 
so that we might pass over to him more easily. [Gn 37.27] “For 
he is our brother and our flesh.” Therefore, we are more easily 
incorporated into this food since we have a nature like his. On 
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account of this it is said [Rom 8.29], “the firstborn among many 
brothers,” since he, the first and natural Son of God, conforms 
to himself the sons of grace, who become sons of God and his 
brothers through adoption, and incorporates them into himself 
in the sacrament, so that they may all live in the same spirit and 
rejoice in the same inheritance. [Rom 8.15, 17] “... but you 
have received the spirit of adoption of sons, whereby we cry: 
Abba (Father).... And if sons, heirs also; heirs indeed of God, 
and joint heirs with Christ.” 

Therefore, conformed in this way, we are changed into the 
food of the sacrament, which is the body of the Son of God. 

Now, we are conformed [to him when] we have correspon- 
dence [with him] from the beauty of [our] way of life, since 
[our lives] are conformed to him by the beauty of virtue, and 
from this correspondence we will be most greatly in accord with 
the divine food. This is pointed out in the wedding garment, 
as it is said regarding the one who came into the supper of the 
Lord without a wedding garment. He says, [Mt 22.12] “Friend, 
how did you come in here without a wedding garment?” For 
those in wedding garments are sons of the wedding, like the 
bridegroom, to the extent that they have all put on the gar 
ments of rejoicing. [Is 61.10] “For the Lord has clothed me with 
the garments of salvation, and with the robe of justice he has 
covered me, as a bridegroom decked with a crown.” For these 
are those who are clothed with the flower of every uprightness 
in their way of life, and, made like the Son of God, they are 
brought to the highest king in these garments. [Gn 41.42] “At 
the king’s command, Joseph was brought out of the prison, and 
they shaved him, and, changing his garments, brought him in 
to him,” namely, to the king. For Joseph, growing in virtue, is 
brought” out of prison when he is freed from the enclosure of 
sin. Now he is shaved when he is cut off from worldly cares. His 
worldly garments are changed when his worldly way of living is 
changed to be like the manner of life of the Son of God, and so 
he is brought to the king, since then he is incorporated into the 
victim of our sacrifice, and so, incorporated into Christ, he is 
offered to the highest Father. This is what is meant [Jn 12.26]: 


71. Lt: obtulerunt. The same word can mean “brought” and “offered.” 


148 ALBERT THE GREAT 


“If any man serve me, let him follow me, and where I am, there 
shall my servant be also.” Christ, who flourishes and is clothed 
in a virtuous manner of life, desires that, made like to him and 
incorporated into him, we also should flourish, because thus it 
befits the head that the whole body also be glorified with one 
robe of glory. [Sir 15.5-6] “He shall clothe him with a robe 
of glory. He shall heap upon him a treasure of joy and glad- 
ness, and shall cause him to inherit an everlasting name.”” So 
the Apostle said [1 Cor 11.1], “Be imitators of me, as I am of 
Christ.” 

Therefore, we are conformed to Christ by the beauty of 
[our] way of life. 

We are also conformed [to him] in his assumption of our 
miseries as unavoidable punishments. He assumed no guilt, and 
neither did he assume every punishment, since there are cer 
tain punishments that would have taken away from the nobility 
of our redemption if he had assumed them, since these punish- 
ments are not noble. 

And of these punishments, some are in the soul and some 
are in the body. Now in the soul, there are some that do not 
come from nature but from guilt, such as ignorance of what to 
do, and desire for the harmful, the elevation of the mind by 
pride, and the tendency of malice towards destructive things. 
For if Christ had assumed any of these punishments, it would 
have taken away from our redemption accomplished through 
Christ. Now there are some in the body, such as the feminine 
sex, leprosy, scabby skin,” chronic weakness in the neck or legs, 
and things of this sort.” Since the feminine sex would have hin- 
dered his preaching, leprosy [would have hindered him] from 
a shared way of life with people, scabby skin would be abom- 
inable to those seeing [it], [and] weakness would impede his 
office of spreading the Gospel of the kingdom of God, he did 


72. In context, this verse would be read with feminine pronouns implied 
because Lady Wisdom is the subject. 

73. Jugis scabies. Cf. Lv 21.20. 

74. The emphasis here should be understood to be on femininity as a bodi- 
ly condition that was not appropriate to the particular work which Christ was 
called to accomplish in his particular cultural situation. 
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not assume these and things of this sort, since they would have 
hindered the work of our redemption. 

Now he assumed all our other punishments, and for this as- 
similation we are bound to the greatest acts of thanksgiving to 
him, since, because he assumed these punishments, he knew 
the greatest compassion for us, and he is not only made like us 
but was made like sinners and was made able to suffer for us, 
and was made less than the angels” and endured all the weari- 
ness of human life. 

About the first of which it is said, “He, who knew no sin, he 
has been made sin,” that is, like sinners [2 Cor 5.21], “for us, 
that we might be made the justice of God in him.” 

About the second it is said [Ps 8.5, Heb 2.7, 9], “You have 
made him a little lower than the angels.” Explaining this, the 
Apostle says, “We see Jesus, who was made a little lower than 
the angels, crowned with glory and honor because he suffered 
death.” 

About the third it is said [Heb 2.14-15, 17], “He also himself 
in like manner has been partaker of the same, that is, flesh and 
blood, that through death, he might destroy him who had the 
empire of death, that is to say, the devil, and might deliver them 
who, through the fear of death, were all their lifetime subject 
to servitude.... So he had to be made like his brothers in all 
things,” etc. Therefore, [sharing] our ability to suffer in all the 
ways mentioned above, he is like us, and so we easily and fitting- 
ly go forth into him to be his body, and for this we are bound to 
offer profound acts of thanksgiving to him. [Ex 4.31] “They,” 
that is, the Hebrews, “heard that the Lord had visited the chil- 
dren of Israel and that he had looked upon their affliction, 
and falling down they adored.” “Hebrews” means “those going 
in,”” and signifies those who, as wayfarers, use the viaticum of 
the body of Christ as a remedy for sin. These heard through the 
Scriptures and believed by faith that the Lord had visited the 
children of Israel in assuming human nature, and in assuming 
their punishments had not despised their affliction, which con- 


75. Cf. Heb 2.7. 
76. Jerome, Nom. hebr. 12.23. 
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sisted in punishments, and in thanksgiving they adored, falling 
down to the earth. 

Therefore, made like to us in all things, namely, in disposing 
us to himself, in the likeness of image, in conformity of nature, 
in nobility of life, in taking up punishments, this bread is best 
and perfectly suited to us, and so it is known to be wonderfully 
fitting for us. 

Now a question arises that must not be ignored: from the fact 
that he assumed our punishments for us, it follows that he was 
able to suffer and did suffer, was crucified, scourged, and spit 
upon, and endured many other torments. Now it is certain that 
at the supper, before he was glorified by the resurrection, he 
gave his disciples such a body as he had [then], but he had no 
body but a passible one: therefore, he gave a passible body. 

We suggest that he could have been kept in the form of bread 
in the pyx during the hour of his passion, when he was scourged, 
spit upon, and crucified. Therefore, since the body of the Lord 
would have been the same in number on the cross and in the 
pyx, it seems that he was scourged, spit upon, and crucified in 
the pyx. This is clearly false to common sense, since the torturers 
did not have access to the pyx, and so inflicted no violence on 
him in the pyx. 

The ancients said to this that where Christ is in the figure of 
the human body, there violent pains could be inflicted upon 
him by his torturers and enemies, and since he was not in the 
pyx in the figure of a human body, violent pains did not befall 
him, but since he was in the pyx in the nature of a true human 
body, natural pains like a fever, if he had one, or an abscess, or 
another thing of this sort could befall him in the pyx, and they 
made this verse about it: 


Kept in the pyx he is able to suffer pains 
Innate, but none from without could befall him.” 


Now, the true solution without precedent is the better idea, 
that Christ has three-fold accidents and attributes according 


77. Lt: Pyxide servatum poterit sufferre dolorem/ Innatum: sed non illatus convenit 
illi. This argument and a form of this verse is found in Aquinas, ST, III. q. 81, a. 
4. co. Servatum is neuter, modifying corpus. 
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to the three modes which are in him, for according to the di- 
vinity which is in him, he is everywhere, and many things are 
fitting to him that are not fitting to the human form that he 
assumed into the unity of person, nor are fitting to the form of 
food that he assumed into the composition of the sacrament. 
Now according to the human form that he assumed into the 
unity of person, many things are fitting to him which are not 
fitting to him according to the form of God, or to the assump- 
tion of the form of bread—for example, to be spit upon, struck, 
scourged, crucified, circumscribed in a place, and many others 
of this sort. Now according to the form of the sacrament noth- 
ing is fitting but those things which are appropriate to the sac- 
rament, such as to be received spiritually and sacramentally, to 
be enclosed as in a pyx, and such things. Nor does it follow in 
any way that, if certain things are the same according to nature 
and substance, whatever is attributed to one is also attributed to 
the other, since [although] the divine essence and person are 
entirely the same according to the reality and substance, it does 
not necessarily follow that whatever befits one or is attributed 
to one should be attributed to the other or be fitting [for it]. 
And so we say that, when it is kept in the pyx as food, nothing is 
fitting [for it] except those things which are attributed to Christ 
according as he is under the assumed form of food, and no oth- 
ers, and those things which befit Christ in his assumed human 
form and figure—such as to walk, to sleep, to be pierced with a 
lance, to be scourged, to be crucified—do not befit the body of 
Christ as it is in the form of food. And those which befit Christ 
according to the divine nature are not fitting for him except 
according to the divine nature and not according to the human 
form nor according to the form of food assumed in the sacra- 
ment, since Christ has as many presences” as there are multiple 
[modes] which he assumed for us. This solution seems to be 
truer, since he assumed the form of the sacrament so that sacra- 
mental things and no others would be fitting for him. 


78. For example, in the Incarnation, it is said that the Second Person of the 
Trinity assumed a human nature, not that the divine essence assumed a human 
nature. 

79. Lt: facierum. 
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Now this is said without precedent, since it does not accord 
in all [points] with the sayings of the ancients; nevertheless, 
there are sayings of the ancients which seem to me to have been 
spoken with neither reason nor authority, for that which befits 
each form and nothing else can be attributed to that form, and 
so he assumed many forms, so that he might be made fitting for 
man in many ways through likeness. [Hos 12.10] “I have mul- 
tiplied visions, and I have used likenesses by the ministry of the 
prophets.” For he does not multiply visions except through the 
many forms that he assumed for us. And he has used likeness- 
es by the ministry of the prophets so that we may attribute to- 
gether the properties which are appropriate, certain [of them] 
concerning natural things, such as to sleep, to walk, to speak, to 
sweat blood from anguish, and such sort of things; nevertheless, 
it seems to be ridiculous that it should be said that Christ sleeps 
or walks or speaks or sweats blood from anguish in the pyx, or 
does anything else of the sort. 

So then, as we have said that Christ is the same in three 
forms, according to the relation to the various attributes that 
belong to him, which are appropriate to the forms—for exam- 
ple, according to his divinity, [it befits him] to be everywhere, 
to have created the stars, to do all that he wills and such sort 
of things, none of which are attributed to the humanity or to 
the sacramental form. According to his humanity it befits him 
to be of a measured length and width of body and to be cir- 
cumscribed in a particular place, unable to be smaller; to speak; 
to walk; to sweat blood—none of which are attributed to the 
divinity or to the sacramental form. Now according to the sac- 
ramental form it befits him to be true food for the refreshment 
of body and soul, to be within the bounds of the form of bread, 
and for nothing of him to be outside of them, and in each part 
of the form to be wholly [present] and such sort of things, none 
of which befits him according the stature of the human body, 
since no one would eat a man in the stature of the human body, 
and again none of these befits him according to his divinity. 
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Chapter 7 


About the penetration of this food into 
the one eating by its subtlety 


We shall now speak about the penetration of the food into 
the one eating, which it has from subtlety. For natural food does 
not nourish the members unless it is infused into the members, 
but it is not infused into the porousness and sponginess of the 
members unless it is subtle so it can penetrate: since, as the Phi- 
losopher says, the subtle is penetrating and penetrates the small- 
est parts, and so nature has placed teeth in the human mouth, 
which divide the food, and it has placed molars, which tear it to 
small bits; it has established fiery heat in the stomach to separate 
the subtle and penetrating from the gross which cannot pene- 
trate; it has established the mesaraic® veins, which suck in what 
is subtle that can penetrate; it has established the veins that, 
extending from the liver like roads, carry the nourishing and 
subtle moisture throughout the whole body to the members; it 
has established the intestinal folds,*! which, by purification, bear 
away the final waste matter from what is subtle; it has established 
the subtle pores and sponginess of the body, which subtly suck 
in what is subtle, and they pour it into the members so that the 
nourishment of the body is completed in what is most subtle. 

Therefore, the nourishment of the soul in the sacrament is 
completed in this way, namely, that it is spiritually chewed by di- 
viding and by tearing, so that it may be made subtle by the fiery 
heat, so that it may be subtly sucked in by the subtle spiritual 
veins and may be carried by subtle ways to the spiritual mem- 
bers, so that it may be purified by the spiritual purifiers, and so 
that what is so subtle may be subtly infused proportionately to 
the members, which are the six ways [that food is digested] in 
general. 

Nevertheless, we should first say about the first of all these 


80. Lt: mesaraicas, referring to the lining of the digestive system. 

81. Lt: colatoria panniculorum. Literally, “purifying folds.” 

82. Cf. Albert, Super Ioh., 6:54. Here, Albert gives a similar but not identical 
summary of six steps of digestion. 
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mentioned already, namely, chewing, that there must be clarifi- 
cation about the breaking that pertains to the true faith in the 
sacrament: the breaking of the sacrament, either by the hands 
of the priest on the altar or by the teeth of the faithful in the 
mouth when the sacrament is received sacramentally, is not in 
the body of Christ, since that is not broken but remains whole 
and healthy and intact in every part of the broken form of the 
sacrament, as is said [Ex 12.46], “You shall not break a bone of 
it.” For although the soldiers were wicked, they were not able 
to break the body of the Lord. [Jn 19.33-34] “After they had 
come to Jesus, when they saw that he was already dead, they did 
not break his legs. But one of the soldiers opened his side with 
a spear, and immediately there came out blood and water.” But 
this breaking is in the form and figure of bread, which is broken 
for two reasons, one of which is for signification, and the other 
is of necessity. That which is for signification is that the diversity 
of the mystical body of Christ is signified by the breaking of the 
sacramental form in the hands of the priest. 

So it is the practice of the Church that it is broken in three, 
since part of the mystical body of Christ triumphs in heaven, 
and for that part, the sacrament is offered in praise and thanks- 
giving, since they are already blessed. Now another part of the 
mystical body still lives in toil, conducting themselves in faith 
and merit on earth, and for them the sacrament is offered as 
a pledge of redemption. A third part is suffering purification 
in purgatory, and for that part, the sacrament is offered in sup- 
plication, since they are suffering. These are the three loaves 
which our friend Christ lends to us, so that we may place one 
before that friend who comes from a journey,** namely, our 
neighbor, when he comes either to praise or that he might of- 
fer sacrifice for his redemption, for he comes from a journey 
to make supplication for the captive and afflicted, or he comes 
from a journey when he turns from the business of earthly occu- 
pation to worship. 

Now the reason from necessity that it is broken in the mouth 
of the faithful is that it is dangerous for most to swallow a whole 
morsel because of the narrowness of the throat [Ex 12.9-10]: 


83. Cf. Lk 11.5-6. 
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“You shall eat the head with the feet and its entrails.... If there 
is anything left, you shall burn it with fire.” 

Nevertheless, in all these [considerations], it must be noticed 
that in however many parts the form is broken, Christ remains 
whole and entire, living and healthy in body, spirit, and soul, 
with the whole divinity remaining under each part, and before 
it is broken he is nothing but single and undivided under the 
whole integral form. 

The ancients put forward two examples of this, but one of 
these examples is not true in every respect. And one of them is 
about the form that appears in the reflection of a mirror, which 
is one when one thing is reflected in one mirror, and then, when 
the mirror is broken into parts, the same whole form appears in 
each of the parts, because of the many reflections which come 
about from the many parts of the broken mirror [reflecting] 
one and the same [thing]. For so Christ is one and whole in 
the whole [unbroken host], since in the whole there is only 
one sign signifying and containing, and then, when the form of 
bread is broken, Christ is whole in every part, since then there 
are many signs signifying and containing. Now the cause of this 
is true, since in the new grace and new law, the reality of the sac- 
rament is always caused and contained in the sacramental sign, 
and since the sign has the ability of signifying not because it is a 
whole or a part, but rather because it is the form of food which 
strengthens the heart, and, since it has this form equally in a 
whole or in a part, just so the body of Christ, which is the sac- 
ramental reality contained and signified, must be in the whole 
and in the part: for a part of the form of bread and a part of a 
part of the form of bread have the signification of refreshment 
just as much as a whole loaf, however great. Since a part, howev- 
er small it is, can signify, it follows that however small a part is, it 
contains the whole, since the sacrament of the new law contains 
the whole of what it signifies inasmuch as it is whole in itself, 
since any other signification would be false, which must not be 
believed of the sacrament of truth. 

From this it is already clear that the body of Christ does not 
remain sacramentally in the body of the one receiving this food 
except for so long as the sacramental forms in the stomach or 
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the vomit can be seen or recognized, for as long as these forms 
can be recognized, the body of Christ is contained and signi- 
fied there, but when these forms are liquefied, it is no longer 
signified by anything. And so, then, it is no longer contained 
by the other [matter], since the containing does not outlast the 
signification. Christ is clothed in this form of bread and wine as 
though totally wrapped in a cloak. [Is 59.17] “He was clothed 
with zeal as a cloak,” since, zealous for our flourishing, he acts 
for our refreshment and salvation. 

Another likeness put forward by the ancients is that of an 
eel or serpent, or another animal, which has a ringed body of 
uniform composition. For in this the whole sensitive soul is one 
and entire and single through sensation and motion, and if it is 
divided into few or many parts, they say that the same one and 
undivided sensitive soul remains whole through sensation and 
motion in every part. But in a secondary way this example is not 
true, since it has already been proved, in what has been said be- 
fore, that, in the division of the body of such animals, the soul 
is divided accidentally, and is not one and the same in every 
divided part, but nevertheless, it is true that there is an entire 
soul in every part. And that not every part in the soul thrives is 
not because the soul is not entire in every part, but rather be- 
cause it does not have the members in every part without which 
it cannot thrive, such as the members for taking and digesting 
food, which are the mouth, stomach, liver, heart, [and] anus in 
the back, since without these it can neither take nor digest nor 
expel food, and in these consists a thriving life in every sensible 
[creature |.*4 

Now worthy examples can be found neither in nature nor in 
art, which correspond to such excellence in all [ways]. [Is 40.18] 
“To whom, then, have you likened God? Or what image will you 
make for him?” 

These are the things which must be said and attended to 
concerning this breaking. 

Christ signified this and every breaking of the sacrament that 
would happen®* where it is said, “While they were at supper, Je- 


84. Cf. Aristotle, De An.1.5 (411b 15). 
85. Borgn.: faciedam. Jam.: faciendam. 
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sus took bread, and blessed, and broke, and gave to his disciples, 
and said [Mt 26.26], “Take and eat. This is my body.’” For where 
it says “he broke,” he passed down to the disciples that they must 
break. Now where it says “eat,” he signified that it must be torn 
by teeth. “And while they were eating [Mk 14.22], [Jesus] took 
bread; and blessing, broke.” The same is understood here as be- 
fore. Luke adds [Lk 22.17], “Take, and divide it among you.” 
For he desired that his body be divided among the parts of the 
Church by the breaking of the forms, so that it might benefit 
each part of the Church according to the usefulness fitting for 
each part. Similarly, in whatever meal this sacrament is signified, 
bread is always broken. [Mt 26.26, Mk 14.22, Lk 22.19, Jn 6.11] 
“Jesus took bread, and blessed, and broke.” And in each of these 
he showed that he, the Lord himself, should be known in this 
sort of breaking. [Lk 24.35] “They knew him in the breaking 
of the bread.” For the apostles ordained that this be preserved 
from him throughout the whole Church. [Acts 2.42] “And they 
were persevering in the doctrine of the apostles, and in the com- 
munion of the breaking of bread, and in prayers.” 

Therefore, there is such a breaking in the sacrament and for 
the reasons that have been mentioned. 

Now the division of these forms and the breaking and the 
chewing by the teeth happens so that what is eaten may be com- 
pletely absorbed. As this chewing is a repetitive movement of the 
teeth upon what must be divided and torn, so it signifies medita- 
tion upon this spiritual food, since meditation is nothing but a re- 
petitive movement of the mind upon the same thing by thought 
and devotion and affection of the mind, upon that which must 
be divided and torn up into all the different [aspects] of good- 
ness, charity, and virtue, so that that sweetness in which God 
prepared this sacrament for man is completely absorbed from 
it, torn as though by dividing teeth and molars, which are the 
teeth of the reason [which chew] through the thought of the 
truth, and [the teeth] of the affection [which chew] through 
the devotion of virtue and goodness, and [the teeth] of a very 
good conscience [which chew] through the whiteness of sinceri- 
ty, and [the teeth] of a good intention [which chew] through di- 
rection towards the best end. These are the teeth about which it 
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said [Song 4.2-3], “Your teeth as flocks of sheep that are shorn, 
which come up from the washing, all with twin offspring, and 
there is none barren among them. Your lips are as a scarlet cord, 
and your speech sweet.” For the dividing teeth belong to the rea- 
son, by which they divide this sacrament into all the varieties of 
piety and goodness, so that each may be meditated upon by it- 
self. Now the chewing teeth or molars are the teeth of affection, 
by which each judgment of the goodness of God is squeezed and 
torn in devotion so that the sweet juice which is in it may be tast- 
ed. These belong to the numerous [flock] of the intellect and 
affection, and are signified by sheep because of their gentleness 
and piety, since like certain flocks in our hearts they are led to 
the pasture of the body of the Lord. These come up from the 
washing of the cleanest confession and satisfaction. And they are 
all with twin offspring, since each bears the offspring of truth in 
contemplation and of virtue in action. And there can be none 
barren among them which does not bear the fruit of eternal joy. 

These are the teeth about which Jeremiah laments in the per- 
son of the Church [Lam 3.16]: “He has broken my teeth one by 
one; he has fed me with ashes.” For the devil breaks the teeth 
of the intellect and affection one by one, since he takes away 
from the heart the recognition of the truth and the serenity of 
conscience and the affection for virtue in this sacrament, and 
then, when spiritual food seems insipid, he feeds a man with 
ashes, that is, with love burning with the desire of this world, 
and so he entirely destroys [him]. In contrast, the one praising 
the bride [Song 6.5] says, “Your teeth as a flock of sheep, which 
come up from the washing,” since she tears with the tooth of 
the truth those things which belong to knowledge of the truth, 
and she tears with the tooth of virtue those that belong to the 
work of virtue, and all these places are the baths for washing of 
the cleanest confession and of conscience. Speaking about the 
sweetness of this sacrament, she says [Song 7.9], “Your throat 
like the best wine, worthy for my beloved to drink, and for his 
lips and his teeth to ruminate.” For rumination is said to be like 
chewing, when the sweetness of this sacrament is often taken in 
the mouth of the heart and in the throat of the reason and of 
the teeth that have been mentioned. 
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Therefore, the spiritual chewing is accomplished in this way. 

Now we have said that the second refinement happens 
through the digestive fire and heat, which separates the pure 
from the impure, not indeed in the body of the Lord, in which 
there is nothing impure, as we have already shown, but rath- 
er in us, who must be purified to receive him. This is what the 
Lord says, speaking in another metaphor about the priests who 
consecrate this sacrament [Mal 3.3]: “And he shall sit refining 
and cleansing the silver, and he shall purify the sons of Levi, and 
shall refine them as gold, and as silver, and they shall offer sac- 
rifices to the Lord in justice. And the sacrifice of Judah and of 
Jerusalem shall please the Lord, as in the days of old, and as in 
the ancient years.” For when he says, “he shall sit,” it signifies en- 
durance and perseverance in work. Now “refining” signifies the 
burning of charity as the heat of fire purifying all. “Cleansing” 
signifies the digestion which purifies. “Silver” signifies the fear of 
a pure conscience. Now the effect of this digestion is that such 
will offer to the Lord sacrifices in their hearts in whole and per- 
fect justice. Now it is said about such digestion and purification 
and the refinement of the perfect that [Mal 3.4] “the sacrifice of 
Judah,” that is, of the one confessing“ and the sacrifice “of Jeru- 
salem,” that is, belonging to the vision of eternal peace,* “shall 
please the Lord as in the days of old,” in which shone the light of 
God, who instituted this sacrifice in the offering of Melchizedek 
[Gn 14.18-19], “and as in the ancient years,” in the works of all 
the sacrifices of the old law, which were celebrated in the faith of 
this sacrifice. 

So we must be made subtle like this food through digestion. 

Next in the sacrament is the drinking in of the purified 
sweetness. And this happens when the excessive sweetness of 
Christ in the spirit is tasted in the sweetness of the heart. For 
this manner of tasting the sweetness of the natures and grac- 
es of Christ is completed through drinking in rather than con- 
suming. And just as it is sucked in in the operation of nature, 
through which nourishment is made subtle, so in devotion and 
desire of heart, after man has emended and purified himself, 


86. Jerome, Nom. hebr. 7.19. 
87. Jerome, Nom. hebr. 50.9. 


160 ALBERT THE GREAT 


he then immediately sucks in and imbibes by illuminations and 
delights the sweetness which is in the body of Christ and in his 
spirit and soul and every grace and glory. And this is what is said 
[Dt 32.19]: “He set him upon a high land that he might eat the 
fruits of the fields, that he might suck honey from the rock, and 
oil out of the hardest stone.” For as has been said above, the 
high land is the human nature of Jesus Christ, upon the fruits 
of which field he has placed man by the sacramental consecra- 
tion and communion, so that he consumes them by sacramen- 
tal consumption, and after he has fully purified [himself] and 
made himself subtle in spirit by virtue and contemplation, his 
spirit sucks honey from the stability of Christ as out of a rock. 
Now the rock was Christ, as the Apostle says [1 Cor 10.4]: “They 
drank of the spiritual rock that followed them, and the rock 
was Christ.” And in this way, they drank the oil, which signifies 
the richness of devotion, from the rock of the most solid truth, 
which is in the sacrament. For this reason it is called the sac- 
rament of truth. [Ps 81.16] “He fed them with the richness of 
wheat, and filled them with honey from the rock.” This is what 
is said [Dt 33.19]: “Who shall drink the abundance of the sea 
as milk and the hidden treasures of the sands.” For sweetness 
overflows abundantly from the sacrament into well-disposed 
lips, like the flood that is called the sea, since it is received in 
remembrance of the immensity of the passion and sorrow of 
Christ.** And these consolations are treasures above abundant 
gold, and they are hidden, since no one knows them except the 
one who receives them. [Ps 19.10] “More to be desired than 
gold and many precious stones, and sweeter than honey and the 
honeycomb.” So it is said [Is 66.10-11], “Rejoice for joy with 
her, all you that mourn for her. That you may suck, and be filled 
from the breast of her consolation, that you may drink deeply 
and flow with delights from the abundance of her glory.” For 
mourning for the sadness of Jerusalem belongs to the passion; 
rejoicing belongs to the delight of communion, and this is be- 
cause the faithful suck from the breasts by which this sacrament 
copiously pours forth the milk of the whiteness of truth and the 
sweetness of virtue, so that these breasts may be pressed by the 


88. The word for sea, maris, sounds like the word for bitter, amarus. 
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hand of devotion, and we may receive the milk and we may flow 
with delights in the consolation of the Holy Spirit from every 
glory of his which he manifests in the delights of the sacrament. 
And this is compared to milk because literally in nature the liq- 
uid from nourishment, purified and made subtle, has a certain 
milky whiteness and buttery fat, and very fitting sweetness, and 
so it is sucked by the veins. 

Therefore, nourishment is thus drawn in by sucking. 

Fourth, nourishment is completed through the paths which 
are vessels and channels carrying nourishment to the whole 
body, and the body is everywhere infused and moistened and 
nourished. Now these paths are the thoughts and affections in 
the soul which are to the soul as the powers and members are 
to the body, carrying nourishment to serve the spiritual soul. 
For so the body of Christ is a fountain of delight, and the rivers 
which flow from the fountain are the things that are directed 
by the particular strengths and virtues and powers and mem- 
bers, and those [of these] that this pious nourishment does not 
reach dry up and wither and are destitute and cast out. This 
is the fount about which it is said [Gn 2.6], “A spring rose out 
of the earth,” that is, from the earthly body of the Lord in the 
sacrament, “watering all the surface of the earth,” or paradise. 
For paradise is the place of delights in the nourishment of the 
Church, into which place this fount of delight flows and waters 
all the interior of the soul and body to which it flows. [Ezek 
47-9] “And every living creature that creeps wherever the tor- 
rent shall come, shall live,” since, as is said [Ps 36.8], “They 
shall be inebriated with the plenty of your house; and you shall 
make them drink of the torrent of your pleasure.” And they are 
flooded and watered with the sweetness of the inflowing of de- 
light. Ecclesiastes 12.1—7 rightly warns that we should remem- 
ber our Creator, so that we may not fall away from such great 
delights through ingratitude, saying [6], “Before the silver cord 
be broken, and the golden band shrink back, and the pitcher 
be crushed at the fountain, and the wheel be broken upon the 
cistern.” All these happen to the ungrateful. Now the “silver 
cord” is the path directing the whiteness of truth to us from this 
sacrament. And if this be broken, we will begin to follow vanity 
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and lies. Now the “golden band” is the path and the artery and 
the connection by which the delight of the divinity is made to 
flow into us from the sacrament, for if this shrinks back to the 
earth, then we will follow what is ugly and dark. The “fountain” 
is the Lord Jesus pouring out delights in the sacrament, and 
the “pitcher” for drawing our devotion is “crushed at the foun- 
tain” when spiritual things are found to be wearisome, and bit- 
ter earthly things are desired, as is said [Nm 11.6], “Our soul is 
dry, our eyes behold nothing else but manna.” And in the same 
book [Nm 21.5], “Our soul now loathes this very light food.” 
And again in the same book [Nm 11.4], “Who shall give us flesh 
to eat?” And such things. The “wheel” is our frequent return to 
the taste of spiritual sweetness, which is reserved for us in this 
sacrament as in a cistern, from the rain of the flowing sweetness 
of God. For if this wheel is broken, then we will go and return to 
the rottenness of the flesh, and we will perish, not returning to 
the memory of the Creator. 

Fifth, nature has established the intestinal folds,*® which by a 
final refinement separate the waste matter from the food as by 
purification, so that it can be finally purified before it is infused 
into the members, and this cleansing in the sacrament signifies 
the examination of our very subtle consciences, so nothing im- 
pure may remain in us when we approach the nourishment of 
this food, as it is said [Jer 15.19]: “If you will be converted, I will 
convert you, and you shall stand before my face, and if you will 
separate the precious from the vile, you shall be as my mouth.” 
For the best purification of conscience is that by which every- 
thing precious is separated from the vileness of sin and vanity, 
so that this pure and genuine nourishment can be infused into 
these spiritual members. [Sir 38.11] “Give a sweet savor, and a 
memorial of fine flour, and make a rich offering, and then give 
place to the physician.” Now when he says “give a sweet savor,” 
he desires that we come to the sacrament with a sweet and calm 
soul. When he says “a memorial of fine flour,” he desires that, 
as fine flour is sifted and purified until it is pure, so we may sift 
and purify our conscience so that we may be like this purest 
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nourishment. When he says “a rich offering,” he desires that we 
prepare ourselves in the richness of devotion occasioned by the 
gifts of God. And in this let us give place to Jesus Christ the 
physician, who then cures all our infirmities with his nourishing 
sweetness and restores what has been lost in the spiritual life. 
So it is [Lv 2.4] that the purest grain is to be [prepared] in the 
sacrifice of the Lord. This is what is said [Ezek 16.13]: “You ate 
fine flour, and honey, and oil, and were made exceeding beau- 
tiful.” For fine flour is purified and sifted in the final purifica- 
tion, and this signifies the final grace of cleanness. Now honey 
is the sweetness of dew and signifies the sweetness of the divin- 
ity. Lamp oil signifies the richness of charity and devotion to 
Christ; those eating food thus purified become beautiful, that 
is, beyond what can be known. 

Thus the nourishment is purified. 

In the sixth place, [nourishment] so pure, so sweet, so clean 
is infused into the members, and from it all of their substance 
and power is restored. So, as we have said, the purest nectar of 
the nourishment of the Lord is poured into us, and by this dew 
the members of our souls are inebriated with wonderful sweet- 
ness for the strength of spiritual nourishment, and the taste of 
sweetness, and the experience of delight, and the benefit of 
refreshment. So the Psalmist, describing the pleasures of this 
food, says [Ps 42.4], “With the voice of joy and praise; the noise 
of one feasting.” In such a feast, the heart rejoices and every- 
thing within delights, and the mouth shouts forth the sound of 
praise. This is what the Apostle says about the feast of this sac- 
rament [1 Cor 5.7—8]: “Christ our Passover is sacrificed. There- 
fore, let us feast, not with the old leaven, nor with the leaven of 
malice and wickedness, but with the unleavened bread of sin- 
cerity and truth.” [Prv 9.2] So highest wisdom “has slain her 
victims, mingled her wine, and set forth her table.” And a little 
later [5], “Come, eat my bread, and drink the wine which I have 
mixed for you.” So bread sweetly strengthens for grace, and 
wine inebriates for joy of spirit, and the mixing of wine in all 
divine things preserves rational sobriety, so that it may be as the 
Apostle says [Rom 12.3], “Not to taste” more than it is appro- 


go. Lt: sapere. This Latin word can refer to thought, which is the better trans- 
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priate to taste, but to taste with sobriety.” [Dt 14.26] “You shall 
eat before the Lord your God, and shall feast, you and your 
house.” For the whole household of our heart is refreshed in 
the rich nourishment of this sacrament, as is said about the sac- 
rament of reparation [Lk 15.32], “But it was fit that we should 
make merry and be glad, for this your brother was dead and is 
come to life again; he was lost, and is found,” since in this sacra- 
ment we are revitalized by the principles of life and freed from 
perdition by the pledge of salvation and refreshed by the feast 
of eternal joy for the delight of strength, and find everything 
that we desire in it, as in a vessel of all goods. 


Chapter 8 


About the ability of this food to unite, which it has 
from its connaturality with the one eating 


It follows that we must speak here about the ability of this 
food to unite, which it has from connaturality with those whom 
it feeds. For in natural food, nothing is united with him who 
eats unless it is connatural to him, and if it is not connatural and 
is infused into the members, it will certainly rot in the members 
and will generate abscesses and tumors and other corruptions. 
Now if it is connatural to the members, it is united to them, 
and all the members are strengthened and by it grow in their 
powers and operations,” as we have said before. All these things 
happen to us in the digestion and assimilation and refinement 
of food, because this food is most pure and subtle and sweet in 
itself, but we cannot always employ food as is fitting. 

So we say here that we must be united to this food by its pow- 
er rather than that this food must be united to us. Since, if it 
were united to us who fail, the food would perish, and we would 
not grow. Now when we are united to the food that is incorrupt- 
ible, then we grow in every virtue. We have such union with the 
food that we are made connatural with Christ, our Lord and 


lation of St. Paul’s Greek @poveiv, or to taste, which seems to be the way Albert 
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our food, so that nothing in us is alien to the nature of Christ 
and the divine generation. For this is the bread of sons, which is 
not given to dogs to eat.” 

And so it must be noted here that there are five things that 
make us connatural with Christ and able to be united [to him]. 
The first and primary of these is the divine generation. The sec- 
ond is a clean life. The third is a genuine and beautiful love of 
God. The fourth is contemplative light. And the fifth is devoted 
union. The first of these makes us connatural with Christ. The 
second makes us like him in virtue. The third makes us of one 
heart. The fourth makes us conformed in mind. The fifth and fi- 
nal takes away any distance from him. For when food is united to 
the one eating, it has these five [qualities]. First, food is generat- 
ed for the nature of the one nourished. Second, it is assimilated 
to the member by power and operation. Third, by its life-giving 
heat in the nourished member, [the member] is affected and 
is made to live. Fourth, it is made beautiful in the members by 
life-giving light and heat. And fifth, by being fully united, it is 
made to live by the living power of the member, and is united to 
the soul. 

About the first of these it is said [1 Jn 5.18], “We know that 
whosoever is born of God, sins not, but the generation of God 
preserves him, and the wicked one touches him not.” For it is by 
a certain excellent and spiritual generation by God that man is 
generated as the body and member of Christ. For if a vegetable 
could know its own good when it is changed to the body and 
member of a man through a certain generation, then it would 
give thanks greatly and would endure with much joy all the ways 
it was changed and torn, since it would know that, while igno- 
ble and vile in its own being, it was being changed into such a 
noble life and body. How greatly, therefore, should we thank 
Christ, who has changed us into himself by his life-giving body, 
so that we may be made his body, holy and clean and divine. 
[Jn 1.12] “But as many as received him, he gave them power to 


92. Cf. Mt 15.26. Borgn. adds in a footnote: “In the words of the solemnity 
of Corpus Christi: Ecce panis Angelorum, /Factus cibus viatorum:/Vere panis filiorum, / 
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become the sons of God.” Since those who have received him in 
the sacramental spiritual eating are made his sons, belonging 
to the same body, they are sons of God and are so called. [Jn 
1.13] “Who are born, not of blood, nor of the will of the flesh, 
nor of the will of man, but of God.” For neither flesh and blood 
nor the desire of flesh and blood can do anything to cause this 
generation, as is said here [1 Cor 15.50]: “Flesh and blood can- 
not possess the kingdom of God, neither shall corruption pos- 
sess Iincorruption.” And so neither from the will of the feminine 
flesh, nor from the unrighteous and lustful will of man, does 
anything happen inwardly in that holy generation by which 
man is born from God, when a member is generated by sacra- 
mental participation in the body of the Lord. 

For in this generation, the body of the Lord is like the seed 
that draws man to itself by its power and transforms [him] into 
himself. [1 Jn 3.9] “Whosoever is born of God, does not commit 
sin, for his seed remains in him, and he cannot sin, because he 
is born of God.” Therefore, we are changed spiritually in this 
way into his flesh and blood, and we are connaturally united to 
him and become his offspring by his nature changing us into 
him. [Acts 17.28] “For we are also his offspring.” 

Therefore, this is the first [way] in which we are united to 
Christ through the sacrament. 

Now the second union is in life, in the likeness of power and 
operation. For natural food, too, is not perfectly united with the 
members when it does not have the power and operation of the 
member or members, as it is said [Is 59.2], “But your iniquities 
have caused division between you and your God, and your sins 
have hidden his face from you that he should not hear.” As if 
to say, “If there were no dissimilarity in life, but you were like 
[him] in power, life, and operation, then you would be united 
to our God, so that nothing would or could make you distant 
from God. And this is what is said [Acts 17.27-28]: “He is not 
far from each one of us. For in him we live, and move, and are.” 
For he is not far from us through his power flowing into us, 
since he does not abandon his own power, and he flows into 
us and communicates himself to us in his inflowing and com- 
municated power. And so in him we live by his own power, and 
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in him we move by the perfection of his nourishment, and we 
who abide in him are fulfilled in his perfection. For so, as is said 
[Eph 4.13], “[Until] we all meet as a perfect man, in the mea- 
sure of the age of the fullness of Christ.” For thus what is said is 
true [1 Jn 2.29]: “Know that every one who does justice is born 
of God,” already transported in power and operation into the 
blessed body and [already] a member of Christ. For as it is said 
[Is 26.12], “Lord, you will give us peace, for you have worked 
all our works for us,” since we work joined to him in his own 
power, and he works in us. So he himself says [Jn 14.12], “He 
who believes in me, the works that I do, he also shall do; and 
greater than these shall he do because I go to the Father.” For, 
uniting us to himself, he does great [works] in us, and exalting 
us, united to him, to the majesty of the Father, he does greater 
[works] and daily renews the greatest [things]. He does all of 
this in us by daily strengthening our power and our works. For 
he does great [works] in the works of grace, he does greater in 
the works of the gifts of the Holy Spirit, and he does the great- 
est in the works of supererogation®’ and beatitude. For, thus 
united to Christ, the Apostle says [2 Cor 13.3], “Do you seek 
a proof of Christ, that he speaks in me, who in you is not weak, 
but is mighty in your” For he speaks in us when we are joined 
to him in life and power and work and as if made connatural 
with him. Now his power is in us, and it is not weakened when it 
finds nothing in us opposed to his strength, as the Psalmist says 
[Ps 18.1-2], “I will love you, O Lord, my strength,” or “power.” 
“The Lord is my firmament, my refuge, and my deliverer.” 

Now the third thing uniting us to Christ, and making us as of 
one body and connatural with him, is a beautiful and genuine 
love for him. For fleshly bread, after it is changed and regener 
ated into the substance of the member that it nourishes, and 
afterwards takes on the power and operation and life of that 
member, is immediately penetrated and affected in the order 
of nature by the life-giving warmth and spirit of that member, 
and so is united more perfectly than it was in the first unity. 
And this is what Augustine says, that faith joins the members 
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in the composition of the mystical body of Christ, while hope 
binds and charity unites [them]. To faith is attributed the gen- 
eration of the member, about which we spoke first. But to hope 
is attributed the binding in power and operation, the hope 
about which we spoke second. Now to charity is attributed the 
union about which we still have to speak, and this is what the 
Apostle says [Eph 4.15-16]: “We may in all things grow up in 
him who is the head, even Christ, from whom the whole body, 
united and knit together by what every joint supplies,” etc. But 
through the operation of each member the body increases, 
building itself up in charity. So it is said [Jn 15.9-10], “Remain 
in my love. If you keep my commandments, you shall remain 
in my love; as I also have kept my Father’s commandments, 
and do remain in his love.” Now he who remains in the love 
of Christ remains in his life-giving warmth, through which he 
is united to him and moved [by him] so that he is joined and 
united to his living spirit. For in this way the whole body is made 
one in all the members. [Eph 4.4] “One body and one Spir- 
it, as you are called in one hope of your calling.” For there is 
one body from the joining and union of the members to one 
heart, which sends the warmth of life into all of them, and there 
is one spirit, which breathes and pulses life and love for each 
other into all the members, and in this hope of our calling, we 
are called to Christ, so we may be united to him connaturally 
and in one body, as to our head and heart, because he sends 
into us the sense of knowledge and the motion of virtue and the 
armor of his providential governance, as it is said [Song 5.6]: 
“My soul melted when the beloved spoke.”® For the beloved 
speaks words of love to the affection of the heart, and therefore 
that blessed soul, united to the beloved, is immediately relaxed 
by the warmth of love, and having been completely melted in 
devotion, has penetrated to him, and, united to him, is made 
one body with him. For this is the unity of the spirit of Christ’s 
charity uniting the whole body, about which it is said [Eph 4.3], 
“Careful to keep the unity of the Spirit in the bond of peace.” 
In this warmth of charity as under a coverlet the Lord makes us 
of one body and joined to him. [Ru 3.9] “Spread your coverlet 
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over your servant, for you are a near kinsman.” For so the Apos- 
tle says that we are all made one body [Eph 3.5-6]: “It is now 
revealed to his holy apostles and prophets in the Spirit that the 
Gentiles are fellow heirs, and of the same body, and participants 
in his promise in Christ Jesus.” 

Therefore, the union happens through genuine and beau- 
tiful love. That charity is called genuine which admits noth- 
ing corruptible. And it is beautiful since it thinks nothing ugly 
against the beloved. For a certain charity is so weakened by desir- 
ing corruptible things that it is immediately corrupted, and then 
life and life-giving warmth are cut off from that member. So the 
Apostle says [1 Tm 1.5], “Now the end of the commandment is 
charity from a pure heart, and a good conscience, and a faith 
unfeigned,” that is, the faithfulness towards the beloved which 
is neither feigned nor fragile, but very strong, since the beloved 
thus cries to us [Song 8.6]: “Put me as a seal upon your heart, as 
a seal upon your arm, for love is strong as death.” He is placed 
as a seal upon the heart when the figure of the beloved, as a 
figure of a seal in wax, is imprinted and deeply stamped upon 
the soft heart. He is placed as a seal upon the arm when our 
whole strength and power and fortitude and vigor are directed 
to him. Now love is beautiful when it admits nothing ugly that 
proceeds from darkly seething concupiscence. [Sir 24.24] “Iam 
the mother of fair love,” since I am able to love nothing ugly. 

Therefore, united connaturally and in one body, we receive 
spirit and life-giving warmth from the head of the whole mysti- 
cal body through spiritual nourishment. 

In the fourth place—as whoever is wise can see by faith—af- 
ter the food has been regenerated in the member, and united 
to its power, and affected by the life-giving warmth of the mem- 
ber, and penetrated by the spirit of the member, it immediately 
begins to take on the proper warmth of that member and its 
beauty, which, as we have said, happens through the illumina- 
tion of the contemplation of eternal truth in the face of our 
Lord Jesus Christ, as the Apostle expressly says [2 Cor 4.6]: “For 
God, who commanded the light to shine out of darkness, has 
shone in our hearts, to give the light of the knowledge of the 
glory of God on the face of Christ Jesus.” For it would be en- 
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tirely unnatural that the member of such a bright and beautiful 
body would be dark and obscure. Therefore, it is fitting that it 
take on the natural light and beauty of Christ, as the face of Mo- 
ses shone with splendor from his nearness in conversing with 
the Lord, so that the children of Israel could not look upon 
his face because of the glory of his countenance. [Ex 34.29-35] 
How much more does the member incorporated into Christ 
take on the glory and light and beauty of Christ in the flashing 
of the mind brightened by contemplation of the truth. [2 Cor 
3.18] “But we all, beholding the glory of the Lord with open 
face, are transformed into the same image from glory to glory, 
as by the Spirit of the Lord.” For so it is said [Ps 45.4] about 
the soul united to Christ, “With your shapeliness and your 
beauty, set out, proceed prosperously, and reign.” For shaped 
with the shapeliness of truth and adorned with the beauty of 
wisdom, it sets out prosperously without obstacle through the 
intellect, and proceeds through the affections, and reigns in its 
king, whose beauty it assumes as a member. For the very good 
color which a member has when it is well united to the body 
and vivified is the color of the substantial blood seen through 
the whiteness of the glowing flesh’s skin, and this is the color of 
Christ, as it is said [Song 5.10], “My beloved is white and ruddy, 
chosen out of thousands.” For he is white with lily-whiteness in 
all the cleanness of chastity, and he is red with rosy and purpled 
springtime redness in his blessed blood, which he gave to us 
and for us. And the bride assumes this beauty, and whoever is 
made his member becomes white with the cleanness of Christ 
in heart and body, and daily has the redness of such gracious 
blood before his eyes in the heart. This is what is written about 
the most beautiful widow Judith [Jdt 10.4]: “And the Lord also 
gave her beauty because all this adornment did not come from 
sensuality, but came from virtue.” This is what Ambrose says 
about blessed Agnes: “His body and mine are already joined, 
and his blood has adorned my cheeks.”®® 

Therefore, what is joined to Christ by contemplation of the 
truth takes on the beauty and warmth of Christ. 

Having spoken about the four above-mentioned [ways], in 
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the fifth place, devoted union is perfected, having an indissol- 
uble and inseparable union with the body, so that it is in the 
body, and it is animated and lives in it, and already is known 
to be from nothing but the body. Now this happens through 
participation in all the goods that flow from the head or the 
heart of the body, as it is said [Ps 119.63]: “I am a partaker with 
all those who fear you, and that keep your commandments.” So 
the Apostle speaks under another metaphor about those united 
to Christ [Rom 11.17]: “You are grafted into them,” namely, the 
branches of the good olive tree, “and are made a sharer in the 
root, and of the richness of the olive tree.” Those thus united 
[to him], like the other members of his body, receive all the 
goods that flow from Christ. So Christ says [Jn 17.22-293], “The 
glory which you have given me, I have given to them that they 
may be one, as we also are one; I in them, and you in me; that 
they may be made perfect in one.” 

This is the golden chain, by which we are joined and, from 
many, are led back to the one from which we came. For the Fa- 
ther is entirely one, from whom as from a fount the Son is born, 
and the Holy Spirit proceeds from the Father and the Son. Now 
the Holy Spirit is the bond of this union. [1 Cor 6.17] “He who is 
joined to God, is one spirit,” namely, with him. Now the form to 
which we are bound is the Son, the form of the eternal Father,*® 
and is the sacrament of the body and blood, by which we are in- 
corporated into Christ, and so in the Son we are led back to the 
heavenly Father of every good, and in him we enjoy every good of 
the Son in the sweetness and beatitude of the Spirit. And all who 
fall from this chain perish, divided into many parts. [Hos 10.2] 
“Their heart is divided, now they shall perish.” So it is that, when 
Isaiah had spoken about this feast in its delights, he immediately 
added about the union of this binding [Is 25.6], “And the Lord 
of hosts shall make for all peoples in this mountain, a feast of 
rich things, a feast of wine, of rich things full of marrow, of wine 
purified from the dregs.” And he adds, saying [7], “And he shall 
throw down on this mountain the shape of the bond with which 
all people were tied.” For with force, the charity of Christ throws 
down this bond, which has been tied from the Father to the Son, 
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and from both to the Holy Spirit, and it is through the sacrament 
of the Son of God that it is tied also to all peoples made one body 
with the Lord. 

So therefore, the union with Christ is perfected through con- 
naturality in these five [ways] about which we have spoken. 


Chapter 9 


About the firm adherence of this food to the one eating, 
from the food’s grasp of the one eating 


In the ninth and final [consideration] following the division 
laid out at the beginning, it must be seen that the food adheres 
firmly to the one who has eaten, so that it may not be taken 
away by any chance event, and this is accomplished when, as we 
have said earlier, it grasps and holds what is united to it from the 
food by the strongest grasp upon what is eaten. For Isaac says in 
the Diets” and Constantine in Pantechne™® that from whatever 
food nourishment is generated, a little adheres to the members, 
and through the following changes of heat, labor, or fever, it 
is quickly taken away from the members, and is separated and 
consumed, as happens easily to food generated from change- 
able things and convertible things, like eggs, and subtle flesh, 
and vegetables. Now there is certain food from which nourish- 
ment is generated, that adheres firmly and strongly to the mem- 
bers, such as the nourishment generated from pure and genu- 
ine wheat, since this enters deeply into the nourished member 
because of its subtlety, and so is well grasped by the powers of 
the member, and because of its purity it harmonizes excellently 
with the substance of the member, and so it is united well, and 
from its stickiness it adheres very strongly, and resists all change 
in the members, so that it is not easily separated from the mem- 
ber to which it is united, and it is stuck to the member like glue. 


97. Isaac ben Solomon Israeli, also called Isaac Judaeus, a tenth-century Jew- 
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For it happens this way when we are incorporated into Christ, 
to whom some adhere strongly, but from whom some are easi- 
ly separated. Now this adhesion happens first through a strong 
grasp [and] secondly through the glue of love. And it happens 
thirdly by a stable dwelling. It happens fourthly through unin- 
terrupted perseverance towards Christ. These are the modes in 
which food adheres to the member which it nourishes. First, in- 
deed, because it is strongly grasped by the powers of the mem- 
bers. Second, because it is glued by the proper stickiness be- 
longing to the member. Third, because it is fastened, remaining 
stably in the member. Fourth, because it is joined to the nour- 
ished member by a persevering continuity, removed from it by 
no loosening agent. 

Now, there is strength in the spiritual member’s grasp of 
Christ, because we grasp Christ strongly and indissolubly as by 
the two arms of the intellect and affection, as he indissolubly 
grasps and embraces us through the union he made of our na- 
ture to himself [Phil 3.12]: “But I follow after, if I may by any 
means grasp that in which I am also grasped by Christ Jesus.” 
The bride speaks about this grasp in the Song of Songs 3.4, “I 
held him, and I will not let him go until I bring him into my 
mother’s house, and into the chamber of her who bore me.” For 
he is held by the very strong grasp of his goodness and truth, 
nor is he let go because of any allurement of temptation. He is 
held until he is brought into the intimate depths of the heart, 
in which is the house of our mother, divine wisdom, and until 
he is brought into the chamber of contemplation of our sweet- 
est grace, the mother in whose womb we were formed for these 
delights which have been spoken of. So it is said about him that 
he has grasped us [Heb 2.16]: “He has grasped the seed of 
Abraham,” whose nature he has led to the wonderful delights 
of the house of wisdom and filled with grace in the chamber 
of the one who bore with fullness of grace. So Jacob said [Gn 
32.26, 29], “I will not let you go unless you bless me.... And 
he blessed him in the same place.” [Song 8.2] “I will grasp you, 
and bring you into my mother’s house; there you shall teach 
me, and I will give you a cup of spiced wine,” etc. For the bride 
grasps the beloved in an indissoluble embrace, and in this grasp 
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she leads him into the house of her mother, uncreated wisdom, 
which house is the heart, wide in wonder, and she leads him 
as he freely follows her, into the secret chamber of intimate af 
fection in grace, in which womb we are formed into the sons 
of God, so that she learns from him in delights, and there she 
gives to him a delightful cup which he always thirsts for, which 
is devoted prayer, drunk of the spiced wine from which is made 
the blood of Christ, through which we who are incorporated 
into him hold tightly to him, since there is nothing that binds 
him to us like the chalice of blood that he drank and gave to 
us. For this reason, we say to him, trusting in the firmness of 
his grasp, “And we depart not from you; you shall give us life, 
and we will call upon your name.”*’ And this [2 Kgs 2.2]: “As 
the Lord lives, and as your soul lives, I will not leave you.” Then 
this is fulfilled [Song 7.10]: “I to my beloved, and his turning is 
towards me.” For I am bound to my beloved with the strongest 
grasp, and so his turning is towards me in all the sweetness of 
goodness, so that he may grasp me much more strongly. For so 
counsel is given to a certain wise person [Rv 3.11]: “Hold fast 
to what you have, that no man take your crown,” which certain- 
ly another will receive unless we hold strongly and inseparably 
him whom we grasp. 

The second [way we adhere to Christ] is that we are joined 
together strongly with the glue of proper stickiness to the mem- 
ber that eats and is nourished, and, in spiritual things, this is 
done with the glue of love, when, namely by strongest love, the 
faithful soul is joined to Christ, so that it can never be separated 
from him. And this is what is said [Sir 25.12]: “The fear of God 
is the beginning of his love, and the beginning of faith is to be 
joined fast to it,” since the love which is the glue joining togeth- 
er Christ and the faithful soul, loving each other, begins in the 
withdrawal from evil which induces fear. 

Now, the beginning of ordering to the good is the recogni- 
tion of the truth of the beloved. And thus a joining takes place, 
by which the loving soul clings to Christ the beloved. [Is 41.7] 
“The coppersmith striking with the hammer encouraged him 
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who forged at that time, saying, “The joining is good.’”! For 
the coppersmith is God the Father, who made all things. He is 
called the coppersmith since he has subdued all like metal. 
And this craftsman has strengthened the Son who beat out 
the whole world from the beginning as by wisdom, since he 
strengthened him to love men, when he joined men to himself 
through his Incarnation and through the offering of himself in 
the sacrament, saying to the angels, “The joining is good,” since 
in all the tokens of charity shown to us, he has said nothing 
else but that he would join men to himself so that they would 
love him, and would be joined to him by the glue of love. And 
to this, the men and angels responded, “To join in this way is 
good,” since, through this, men are saved and the fall of the an- 
gels is restored.'® [Jer 19.11] “For as the loincloth sticks close 
to the loins of a man, so have I joined to me all of the house of 
Israel, and all the house of Judah, says the Lord, that they might 
be my people, and for a name, and for a praise, and for a glo- 
ry.” For the loins are the seat of delight, since the Lord delights 
in those who are joined to him through love, in whom also his 
name is invoked. Now his praise is sung, and his glory grows in 
magnificence and honor. 

This sticking together by mutual love is called “clinging.”! 
[1 Cor 6.17] “He who clings to the Lord is one spirit.” [Ps 63.8] 
“My soul has clung close to you; your right hand has received 
me.” The soul of him whom the right hand of the Lord has 
received in the embrace of eternal goods clings to God in the 
net of love. This is the clinging about which it is said [Dt 4.4], 
“But you who cling to the Lord your God are all alive until this 
present day,” since life is poured in from the fount of life to 
those stuck to Christ through the sticking together of love. So 
it is that even the allurement of carnal love is called “clinging.” 


100. This next section parallels the argument in dist. 1, ch. 2. There Albert 
gives a similar exegesis of this passage (although speaking of a blacksmith rather 
than a coppersmith) and continues on to quote the same lines from Virgil found 
below. 
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[Gn 34.8-9]: “The soul of my son Shechem has clung to your 
daughter, give her to him as wife, and let us contract marriages 
one with another.” Since, as Dionysius says, all love causes ecsta- 
sy, it transports the heart of the lover into the beloved, and does 
not allow the one loving to be his own but rather makes him be- 
long completely to the beloved, nor does it allow him to remain 
in himself but constantly makes him go outside of himself into 
the beloved,'" and he clings to her with the strongest glue, so 
that he cannot be drawn back into himself. So it is that Virgil, 
too, says, “Love conquers all, so let us surrender to love.”! 

And so it is said [Song 8.6], “Love is as strong as death,” since 
it transports the soul and heart outside of the lover into the be- 
loved, just as death transports the soul, because, stuck to the be- 
loved, [the soul] cannot return to itself, and so love is the best 
glue, by which the member incorporated into Christ clings firm- 
ly, so that it cannot be separated from Christ. 

Third is the dwelling of stability, so that what is united to the 
member is established, remaining in the member. Now this hap- 
pens by the stabilizing of the heart and body in the meditation 
on and attention to spiritual things, since, unless the incorpo- 
rated man is so established, he is not stabilized in Christ, but 
the wandering of his mind and body makes him easily separated 
from Christ. [Jer 14.10] “Thus says the Lord to this people who 
have loved to move their feet, and have not rested, and have not 
pleased the Lord.” For the feet of the affections make the unsta- 
ble heart move, and the feet of the body lead the unstable body 
to move, and such do not adhere firmly to the Lord. Now he 
who has been incorporated into the Lord but does not remain 
receives nothing profitable for the perfection of the members. 
[Jn 15.4] “As the branch cannot bear fruit of itself, unless it re- 
mains in the vine, so neither can you, unless you remain in me.” 
For it is just as in nourishment, which is not changed into the 
composition of the member by a complete change unless, fixed 
in the member, it remains there. So in the same place [5]: “He 
who remains in me, and I in him, bears much fruit, for with- 
out me you can do nothing.” This is signified where it is said 
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[Gn 6.14], “Make little rooms in the ark, and spread on pitch 
within and without.” For the ark, in which all the animals were 
peaceful, is the body of our Lord Jesus Christ, which was peace- 
ful in regard to all animal movements, in which ark there are lit- 
tle rooms, when dwelling in him is sought through attention to 
stability of mind and body, in order that one may not be cast out 
from this dwelling. Now pitch is spread within when the soul is 
glued to Christ by the love of the divinity on account of his many 
graces, and pitch is spread without when Christ the man is loved 
in his humanity for his many redeeming acts and sufferings. 
Christ spoke about such things, saying [Jn 14.23], “My Father 
will love him, and we will come to him, and will make our dwell- 
ing with him.” In this way Jacob received a blessing from God, 
who, as it is said, was [Gn 25.27] “a plain man dwelling in tents,” 
avoiding vain gatherings and wanderings. David speaks in this 
way [Ps 84.10]: “I have chosen to be a servant in the house of my 
God, rather than to dwell in the tents of sinners.” For he who re- 
mains in the house of God, which is incorporation into the Lord, 
does not run out to seek vain dwellings in the tents of those who 
contend for the vanity in the world. So it is said conversely that a 
soul that prostitutes itself is [Prv 7.11] “talkative and wandering, 
not bearing to be quiet, not able to abide still at home,” since, 
allured by vanities, it never remains stably in the good. 
Perseverance is required, so that what has flowed in from the 
food and what has been united to the member should persist 
in him, since if it should flow forth in any loosening, it would 
immediately be corrupted into filth, and flow out and entirely 
perish by changing itself into something lower than the nobility 
which it had received. For so it is in the food of the sacrament, 
since whoever flows in and is united to the body of the Lord, if 
he suffer loosening through anything carnal or worldly or dia- 
bolical, perhaps he will flow out into loss and filth and contin- 
ual writhing in pains. And so he must take care even in small 
things, since if a small fire is not taken care of in the beginning, 
then in a little while it will become great. So Augustine: “You 
have avoided the great; beware that you are not ruined by the 
grains of sand.”!° So it is said [Eccl 7.18], “He who fears God, 
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neglects nothing,” since he takes care in small things, lest by 
admitting small things, he should little by little fall into great. 
[Sir 19.1] “He who despises small things, shall fall by little 
and little.” Job has two beautiful similes about this, the first of 
which is a drop carving out a stone by falling, not with force but 
with repetition. The other is a flood coming little by little and 
wearing away the ground, until the whole bank and the field 
adjoining the bank falls, flowing away into the water. Thus he 
says [Jb 14.19], “Waters wear away the stones, and with a flood 
the ground is washed away little by little; so similarly, you shall 
destroy man,” that is, you will allow him to be destroyed. And 
so whoever is joined to the body of the Lord must wait patient- 
ly and perseveringly and carefully for the end of glorification 
in him, as the body of the Lord was glorified after many suf- 
ferings. For the Apostle intends to say this when he says [Phil 
3.20-21], “But our congress is in heaven from where also we 
look for the Savior, our Lord Jesus Christ, who will reform the 
body of our lowness, made like to the body of his glory.” For 
we are certain that all who are incorporated into Christ’s body 
will be led to blessedness. And the Apostle warns [Heb 10.36], 
“Patience is necessary for you so that, doing the will of God, you 
may receive the promise.” For the reward of the Lord must be 
awaited with patience; so James [says] in his canonical [epistle] 
[Jas 5.7-8], “Be patient therefore, brothers, until the coming 
of the Lord. Behold, the farmer waits for the precious fruit of 
the earth, patiently enduring until he receives the early and lat- 
ter rain. Be therefore also patient, and strengthen your hearts, 
for the coming of the Lord is at hand.” For he should not fall 
immediately at the slightest tribulation and temptation, but 
should cling to the Lord more strongly, paying attention to this 
[truth], that not he who [merely] begins [Mt 24.13], but “he 
who shall persevere to the end, shall be saved.” So it is that it is 
said [Jas 5.10-11], “Take, my brothers, for an example of suffer- 
ing evil, of labor and patience, the prophets, who spoke in the 
name of the Lord. Behold, we account them blessed who have 
endured. You have heard of the patience of Job, and you have 
seen the end of the Lord, that the Lord is merciful and compas- 
sionate.” 
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Therefore, it is necessary, as has been said, that those who have 
been incorporated into the Lord’s body persevere to the end. 


TRACTATE TWO 
About the quality of the drink 


Now that the foregoing things have been considered, in or- 
der to follow a fitting order, it is appropriate to consider how 
drink is like the food about which we have spoken. 

Therefore, five things should be considered about this drink, 
namely, what kind it should be in genus and species, and how it 
should be in the quality of taste, in mixture, and in the usage of 
this grace, and in the proper operation of its effects. 


Chapter 1 


Of what kind should the sacramental drink 
be in genus and species? 


Now we determine what it is in genus and species thus: 

For as the body of the Lord cannot be consecrated except 
from wheat bread, since Christ compared himself to a grain of 
wheat, and since wheat bread alone among the breads made 
from grain is the fitting food of man, so we say that the blood of 
the Lord cannot be consecrated except from wine, since Christ 
caused himself to be compared to wine, and compared himself 
to wine, and since wine alone is the fitting and natural drink for 
man. 

That he caused himself to be compared to wine is clear in the 
Prophets, where it is said [Hos 14.7], “His memorial shall be as 
the wine of Lebanon.” For since this is the banquet that Christ 
left to the whole Church for his memorial, it is clear that nothing 
but wine should be drunk in this meal. For in this way the old 
sacrament is not privileged above the new, since the meal of the 
symbolic lamb was eaten with wine, and, in order that the truth 
might correspond to the figure, it is necessary that the flesh of 
Christ the immaculate Lamb be eaten with wine. [Mt 26.29] “I 
say to you, I will not drink again of this fruit of the vine, until 
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that day when I shall drink it with you new in the kingdom of my 
Father.” For it is drunk new in the sacrament of new grace, and 
the use of the old is cast aside, although its Scripture is preserved 
as testimony. This is what is said [Song 7.9]: “Your throat like the 
best wine, worthy for my beloved to drink, and for his lips and 
his teeth to ruminate,” since the sacrament should be long rumi- 
nated by the repetition of the heart [and] mind, by often recall- 
ing to the mind and considering and tasting its infinite sweetness 
and goodness. So it is said [Lv 11.26] that the animal which does 
not ruminate is unclean. So it is that it is said about the two [ele- 
ments] which are in this sacrament, the matter of food and drink 
[Hos 7.14], “They were ruminating over wheat and wine.” For 
these two should be frequently ruminated over in renewed mem- 
ory in the mouths of all the faithful in the sacrament, since this is 
the greatest good of the faithful. [Zec 9.17] “For what is his good 
thing, and what is his beautiful thing, but the grain of the elect, 
and wine springing forth virgins?” that is, virginal minds. 

Therefore, it is thus clear from the comparison of the sweet 
nectar of the blood of Christ to wine, that nothing but wine 
should be in the meal of the sacrament. 

For Christ compares himself to a vine, and compares his 
whole mystical body to a vine. And indeed, it is said in compar- 
ison of himself to a vine [Jn 15.5], “I am the vine, you are the 
branches.” Just as the fruit in which all nature rejoices grows on 
a vine, so the taste of all joy grew in Christ and in the drink of 
his blood. So he speaks about himself as a vine in the parable 
[Jgs 9.13]: “Can I forsake my wine, which cheers God and men, 
and be promoted among the other trees?” Now the Church, to 
whom the blood of Christ is given in communion, is called a 
vineyard. [Jer 2.21] “Yet I planted you a chosen vineyard, all 
true seed.” [Is 5.7] “For the vineyard of the Lord of hosts is the 
house of Israel, and the man of Judah, his pleasant plant.” For 
Christ the vine sends his sap throughout the whole Church, that 
it may flourish by his blood and bear the fruit of eternal joys. 
[Mk 12.1] “A certain man planted a vineyard ... and leased it 
to farmers.” [Mt 20.1] “The kingdom of heaven is like a house- 
holder, who went out early in the morning to hire laborers for 
his vineyard.” 
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Therefore, because of these operations, the blood of Christ 
cannot be consecrated except from the wine of the vine. 

Now wine alone is, generally speaking, a fitting drink for man 
according to nature. This is considered in six ways. For the drink 
of man is what is desired by nature, what is helpful to nature, 
what flows into nature, what carries food, what refines food, and 
finally what unites and binds together food with the members. 
And wine and no other drink does this. 

The proof of this is that water, which is drunk by some, is in- 
sipid, as is said by Isaac in Diets. Now what is insipid is not desired 
by nature, since everything which is desired by nature is desired 
under the aspect of fittingness of taste, since taste follows upon 
composition, and a fitting taste indicates a composition fit for 
nature and for the satisfaction of natural desire. So, [Jn 2.8] in 
the marriage that signifies the union of Christ and the Church, 
Christ changed water into wine, so that it would not have to be 
cast aside because of its insipidity. So it is said [Prv 31.16] about 
the Church that “with the fruit of her hands she has planted a 
vineyard,” and further on [18], that “she has tasted and seen 
that her business is good,” since the drink is desirable to nature. 

Now if anyone should object that, as Aristotle says in the 
book De Anima, there are two natural desires, namely, hunger 
and thirst, and says that thirst is the appetite for the cold and 
moist, but hunger is the appetite for the hot and dry,'” he does 
not know what he is saying, and does not understand the words 
of the Philosopher, since when he says that thirst is the appe- 
tite for the cold and moist, it is not understood about the cold 
and moist in potency, but in act. For the cold and moist in nat- 
ural potency are not desired, since the cold in natural poten- 
cy impedes and kills human nature in all its operations. And 
so water is in no way desired as drink, except by a corrupt and 
over-heated nature, as it is desired by the feverish. And so the 
saying of the Philosopher is understood about the cold and 
moist in act, which is able to cool the hot and, when incorpo- 
rated, still quenches the natural desire. Now further, how could 
it be, according to nature, that what is mixed and composed of 
very diverse things should naturally desire a simple and elemen- 
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tal drink? The customs of country people prove what has been 
said, since when they water and irrigate the plants, they make 
a mixture from swampy water, and by the heat of the sun God 
raises from the earth and water, mixed together, the rains that 
he rains upon them, and he mixes in the power of heaven, and 
he nourishes them fittingly with the many mixed powers of the 
drops of rain and of dew, which are mixed for the plant. The 
Lord also shows this, saying [Is 55.10], “And as the rain and the 
snow come down from heaven, and return there no more, but 
soak the earth, and water it, and make it to sprout, and give seed 
to the sower, and bread to the eater” or the one eating. There- 
fore, the naturally mixed drink of wine is naturally desired. So 
the Apostle said to Timothy [1 Tm 5.23], “Do not only drink 
water, but use a little wine for your stomach’s sake, and your fre- 
quent infirmities,” since the stomach is destroyed by continually 
drinking water, because of the killing coldness of water. 

Therefore, it is clear, since the blood of Christ refreshes 
through the grace that it confers, that water has no likeness at 
all to the blood of Christ that is drunk; it thus cannot be conse- 
crated from water. 

Now there are other liquids, either natural or artificial, from 
which, for the same reason, the blood of Christ cannot be con- 
secrated, such as swamp water, lye, claret, beer, mead, spiced 
vinegar, and oil," [or] the liquids pressed from various kinds of 
fruits, which some call fruit juice, and those which are extracted 
and refined from various flowers or leaves, like rose water, violet 
water, broom plant! water, and liquid of this kind, which all 
belong to one category. Although swamp water is sufficient for 
the needs of plants, yet it is not clean, nor naturally desired for 
human refreshment. Now lye, made by the heat of cinders, is 
drying and corrosive to the organs of man, and so is not desired 
by human nature as drink. Beer and mead are very gaseous and 
blocking, and so are not in harmony with natural appetite. Clar- 
et and spiced vinegar and oil are excessively hot, and provoke 
an appetite [for drink] instead of satisfying the natural appetite. 


108. Lt: moretum. This term includes a variety of condiments ranging from a 
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Now fruit juice and crude cider are gaseous and corrupting to 
the composition [of the body] rather than satisfying to nature. 
Now rose water and all other waters made by the art of chem- 
istry, according to all the varying compositions that they have, 
can sometimes help the sick but are not fitting for the general 
natural appetite of human nature, and so the blood of Christ 
cannot be consecrated from them. And there is one common 
reasoning in regard to all the liquids of this kind: in the sacra- 
ment, the matter is only what has a likeness to the effect of the 
sacrament in its natural signification. And so, since the natural 
likeness to the satisfaction of natural thirst is found simply in no 
liquid other than wine, the spiritual drink of the blood of Jesus 
Christ can be consecrated from no liquid other than wine. For 
he himself says [Jn 6.55], “My flesh is true food and my blood is 
true drink.” And so what is not true drink according to its prop- 
er nature cannot be the matter of the blood of Christ. 

Now the same should be said about milk, which indeed is the 
natural food for infants and refreshes them but nevertheless 
generates soft and weak flesh, and so does not refresh common 
and mature human nature but rather spoils and corrupts ma- 
ture human nature, and so it cannot be the true and common 
drink of man. And this is what is said [Sir 31.27]: “Wine was 
created from the beginning for joyfulness and not for drunk- 
enness,” since the whole mature and healthy human nature is 
made joyful in it. So it is said in the same place [27], “Sober 
drinking is health to body and soul.” And earlier [28], “Wine 
drunk with moderation is the joy of the soul and the heart.”!!° 

Therefore, it is thus clear that no other liquid has the like- 
ness [to what is needed] for the common and natural refresh- 
ment of thirst, and so no other drink is fitting. 

Now someone may perhaps have an objection about barley 
water, about which Constantine says in the Pantechne that no 
drink has been found like this one, for the same four reasons 
which he brings forward there, namely, that it cools what is in- 
flamed, moistens what is parched, cleanses what is dirty, and 
restores what was damaged, and so it seems ostensibly to have 
a greater ability to satisfy natural thirst than wine. For [wine], 
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since it is naturally warm, does not cool what is inflamed, and, 
since it is naturally dry, does not moisten what is parched. 

But to this it must be said that barley water is a drink for the 
sick inflamed by fever, and it is true that there is found no drink 
for the feverish like barley water, but it does not serve for the 
healthy, since it is too cold and so does not satisfy the natural 
appetite, but rather damages the [bodily] composition. So it is 
said [Est 1.7] that at the banquet of Ahasuerus, choice wine in 
abundance was provided, and no mention is made of another 
drink. For it is said [Is 25.6] that the Lord has made “a feast of 
rich things, a feast of wine” and of no other drink, since certainly 
no other drink satisfies the simple and pure and mature desire 
of human nature. And so the blood of Christ cannot be conse- 
crated even from such a drink, and so neither God nor human 
art has taught [us] to cultivate any other drink from the earth to 
which God gives his blessing, no other drink, I say, except wine. 
But neither does he cultivate [another] food, or grain [than 
wheat], since in these two he satisfies the human and natural 
and mature appetite, and so from these two a likeness is found 
to the refreshment of the body and blood of Jesus Christ, nor 
can the matter for this sacrament be taken from other [foods]. 

But nevertheless, they further object regarding the saying 
that [Sir 29.21] “the chief thing for man’s life is water and 
bread.” And if the chief thing for man’s life is water and bread, 
it seems to them that, just as bread without any other food is 
satisfying to the natural appetite of hunger, so water is satisfying 
to the natural appetite of thirst. And so if the Lord has ordered 
the spiritual foods according to that which satisfies the two nat- 
ural appetites, it seems that the drink of water should be the 
matter of his blood in the sacrament of the spiritual banquet, 
[an opinion] which is entirely false and inconsistent with the 
Church. 

But to this it must be said that Ecclesiasticus is speaking there 
about the chief things of the life of man in the state of con- 
demnation and expulsion from paradise, when man was thrust 
out into this misery to do penance and had no other prop of 
life. For if the saying was about the nature instituted in para- 
dise, then he would not have spoken about bread, since man in 
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paradise was not sustained by bread. Now man who is thrust out 
to penitential labors is suspended from!" those things which be- 
long to natural desire so that he might be greatly afflicted. So 
[1 Kgs 22.27], “Put this man in prison, and feed him with the 
bread of affliction, and the water of distress.” [Is 30.20] “The 
Lord will give you scant bread and short water.” For all these 
are prepared for those in penitential labors, since it is just that 
those who over-indulged concupiscence by consenting to a re- 
miss desire should for a time be suspended from the delights 
of natural desire by bearing penalties for sin, and the [Scrip- 
tural] authority here concedes nothing to man beyond what 
sustains him, barely giving pleasure, saying [Sir 29.21], “The 
chief thing for man’s life is water and bread, and clothing, 
and a house to hide shame.” As if to say, “He receives a very 
spare diet, and the poorest clothing, and a house insufficient 
for nature, but in which he hides the shame into which he has 
fallen.” [Ps 80.5] “You will feed us with the bread of tears and 
give us for our drink tears in measure.” Now, afterwards, when 
man has been aided by justification, and has completed pen- 
ance for God’s mercy, then he receives another beginning!” 
of birth, according to the natural appetite about which is said, 
[Sir 39.26] “The chief things necessary for the life of men, are 
water, fire, and iron, salt, milk, and bread of flour, and honey, 
and the cluster of the grape, and oil, and clothing.” Now when 
he includes “the cluster of the grape,” the expression “cluster” 
means a portion of wine. For here all those things are touched 
upon by which man is helped—by the necessities of life accord- 
ing to the natural appetite—for so he receives water for washing 
and for water’s other uses, fire for cooking the raw things that 
are not fitting for man, iron for making various things useful to 
him, salt for seasoning, milk as food for infants, bread as food 
of the strong, which is said to be of flour because it is a fitting 
nourishment that adheres to the members, but honey for sweet- 
ening, the cluster as a natural drink, oil for anointing and for 
seasoning food, and soft clothing adorning and keeping heat 
in the body. 


111. Borgn.: ad; Jam.: ab. 
112. Lt: initium. Translated as “chief things” above and below. 
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Therefore, it is clear from all these [reasons] brought for- 
ward that wine alone is the common and natural drink of man 
according to the natural desire in him called thirst. 

Now further, this [conclusion] can be reached in another 
way, if the natural desire of thirst is considered more subtly ac- 
cording to its natural property. For natural scientists, who subtly 
investigate natural things, say that thirst comes from three caus- 
es, and indeed they fittingly add a fourth.' 

One cause is the emptiness of the members: we see those suf- 
fer much thirst who are suffering from a hot and consuming 
sickness, whose thirst is not quenched by drink, but rather by 
food, which refreshes the members well. 

Another cause is indigestion from having taken much food or 
drink, which, by breathing forth from themselves coarse fumes, 
hurt the parts of the breast and stomach and inflame and dry 
them out, and this thirst is what those undergo who suffer from 
excessive food and inebriation, and it is not quenched by drink 
but is increased. The thirst is rather quenched by long and deep 
sleep in which the excessive food and inebriation are digested 
or expelled, and the thirst is also quenched, since that which 
was undigested and filled the stomach with fumes is removed, or 
the undigested food descends from the stomach or is expelled 
entirely, as when gluttons sometimes suffer looseness from indi- 
gestion. 

The third thirst is the natural appetite for that which carries 
and makes food flow to the members so they are nourished, 
and this is nothing other than the natural vehicle for food 
which moves the food and opens the ways, and refines the food, 
and flows into and unites the members. And as will be clear in 
what follows, no drink is commonly and naturally able to do this 
but wine. And so this thirst is quenched naturally through wine 
mixed fittingly and drunk soberly. 

Some, such as Avicenna and Serapion and Almansor, not in- 
appropriately add a fourth cause for thirst, which is that some- 
times thirst arises from an improper and excessive [bodily] 
composition, or excessive dryness of food, so that nature seeks 
the opposite for cooling, and in this case it sometimes seeks wa- 


113. Cf. Albert, Super Toh., 6:35. 
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ter rather than wine, as someone burning with a hot fever de- 
sires and thirsts for water, and as the one who has too much salt 
seeks a drink of water to wash the salt from his internal mem- 
bers: among all tastes, the taste of salt is most hated when taken 
excessively. 

About the first thirst it is said literally [Lam 4.4], “The tongue 
of the nursing child has stuck to the roof of his mouth in thirst; 
the little ones have asked for bread, and there was none to break 
it for them.” In such a desire, whatever can refresh is sought. [Jb 
6.7] “The things which my soul would not touch before, now, 
through want are my foods.” For in such desire it is said [Lam 
2.11-12], “My liver is poured out upon the earth for the de- 
struction of the daughter of my people, when the children and 
the nursing infants fainted away in the streets of the city. They 
said to their mothers, ‘Where are wheat and wine?’ when they 
fainted away as the wounded in the streets of the city, when they 
breathed out their souls in the bosoms of their mothers.” 

About the second appetite of thirst, it is said [Prv 23.31-32], 
“Look not upon the wine when it is yellow, when its color shines 
in the glass. It goes down pleasantly, but in the end, it will bite 
like a snake, and will spread poison like a serpent.” And a little 
later [34-35], “And you shall be as one sleeping in the midst 
of the sea, and as a pilot fast asleep, when the stern is lost. And 
you shall say, “They have beaten me, but I was not sensible of 
pain; they dragged me, and I did not feel it. When shall I awake, 
and find wine again?” since among gluttons and drunkards 
the abyss calls to the abyss in the voice of cataracts of drink and 
their courses of food.'!* 

About the third thirst, which alone is natural, it is said [Song 
8.2], “I will give you a cup of spiced wine.” 

About the fourth appetite, this is said [2 Sm 23.15]: “O that 
some man would get me a drink of the water out of the cistern 
that is in Bethlehem!” For David said this when the nature of his 
[bodily] composition had been brought to a great unbalance in 
heat, inflamed by the labor of fighting and the weight of arms, 
and then he desired the coldest water in the cistern of Bethle- 
hem to cool the heat. 


114. Cf. Ps 42.7. 
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From all these instances, it is clear that wine alone is the 
drink generally desired by nature. 

Now this is again clear from what we brought forward sec- 
ond, since the natural desire of mixed [man] desires only what 
is useful to the mixed. Now this, as has been said above, cannot 
be simple, nor can it be cold, since cold does not help nature 
but hinders it, and so drinking water does not help nature, but 
hinders. Now other drinks, as has been said, always place ob- 
stacles in the way of nature. But incorrupt wine, proportioned 
to the nature of man for digestion in the stomach, is helpful 
and strengthening, and so nature desires it, since this is a nat- 
ural drink and that which has the signification of the blood of 
Christ, about which it is said that [Jn 6.55] “my blood is true 
drink,” namely, helping and strengthening nature. Now this is 
proven where it is said [1 Tm 5.23], “Use a little wine for your 
stomach’s sake, and your frequent infirmities.” For wine helps 
nature and strengthens the digestion and so cheers the heart, 
which rejoices in the strengthening of nature, as it is said [Ps 
104.15], “Wine cheers the heart of man.” For all things that are 
natural, when they are bestowed on nature according to natural 
appetite, cheer nature, and those which are not natural cause 
sorrow from their heaviness, so it is said [Prv 31.6-7], “Give 
strong drink to those who are sad and wine to those who are 
grieved in mind. Let them drink, and forget their want, and re- 
member their sorrow no more.” 

The third property of natural food, that it naturally flows 
into the members, is similar. For what opens the veins and pores 
by heat, and by natural dryness makes them firm so that they 
do not loosen and decay, is infusive by nature. Now wine does 
this because it opens the veins by natural heat, and flows in by 
its subtle moisture, and by its moderate dryness makes them 
firm so they do not decay and block the ways. Water, on the 
contrary, because of its proper coldness, constricts the pores 
and ways, and relaxes [them] by its cold moisture so they be- 
come weak, decaying and causing blockage, and so not water 
but wine is desired to infuse natural food. And other drinks, 
like beer and mead and others, with their very crude vapor and 
gaseousness, damage the ways by blocking [them] and so are 
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not natural drinks. But wine opens [them] by subtle heat, and 
by vapor flows into the ways, however small, and perfects all of 
the soul and the powers of the soul, and so the bride, when she 
has subtly penetrated the inmost recesses, says all is perfect- 
ed and ordered by the blessing of wine. [Song 2.4] “The king 
brought me into the wine cellar; he set charity in me in order.” 
And, dissolved in delights, she says immediately [following] [5], 
“Prop me up with flowers, surround me with apples, because I 
languish with love.” And that a cup of wine alone so healthfully 
flows in through nature [can be seen in] that, immediately af- 
ter the flood, when nature needed to be strengthened by food, 
so that food might flow through the members [Gn 9.20-21], 
“Noah, a farmer, began to till the ground, and planted a vine- 
yard, and drinking of the wine was made drunk, and was uncov- 
ered in his tent.” Indeed, this did not happen because of the 
wine, but because he drank wine immoderately. 

Now what is said fourthly, that a natural drink carries food, 
fits no drink so well as wine, since it moves food by its heat and 
vapor, to the extent that it is vaporous, and it pushes the food 
so it will flow. And this is clear, since it enlarges the ways of the 
veins so that blood can run, and pushes by its moving heat and 
vapor, and lubricates by its moisture so that it flows well, none 
of which water does naturally, for if water lubricates, it does this 
immoderately, weakening the ways and loosening them into pa- 
ralysis, as it were. And so natural drink is wine. This is signified 
where it is said [Gn 27.25-27] about Isaac that, when he had 
eaten the food prepared by Rebecca, he received wine from Ja- 
cob, and, having drunk it, said to him, “Come near me, and 
give me a kiss, my son.” When the sweet food was carried to 
his members by the wine, the delighted father was immediately 
moved to love his son, and he immediately gave him a kiss as a 
sign of future blessing. 

For this drink refines food so it can flow through the narrow- 
est members, and wine does this by the subtle heat and subtle 
vapor, which it sends into the food, and so wine penetrates into 
the interior and disperses subtle vapor and, taken moderate- 
ly, brings sweet sleep and spreads warmth, disperses nutrition 
through all the members and makes it inundate them. The 


190 ALBERT THE GREAT 


wine that John took at the supper had this effect, so that, having 
immediately left supper, he reclined on the bosom of Christ, 
at Christ’s chest, since even what naturally causes nourishment 
to flow into the members subtly causes sweet sleep, so that the 
bride also, drinking with her beloved, says [Song 5.2], “I sleep, 
and my heart watches.” 

Now the sixth [property], which is to unite nourishment to 
the members, is not accomplished at all by water, since this drink 
has only the effect of satisfying the thirst of the members, since 
the cold does not unite but hinders. Now all gaseous drinks like 
beer or mead cause gas and swelling humors of the members 
and twist the members to deformity. And excessively hot drinks, 
like claret and spiced vinegar and oil, enervate and dry the 
members. [Sir 31.28] “Wine drunk with moderation is the joy of 
the soul and the heart.” 

For all these [reasons], certainly the first and most appropri- 
ate [food], generally satisfying to the natural desire of hunger, is 
wheat bread, and the most appropriate and first drink, generally 
satisfying to the natural desire which is thirst, is wine, moderately 
consumed. And this is clear for four [reasons], which are noted 
by the physicians, as Avicenna says.'!° Those things which quickly 
and fittingly nourish are wheat bread and sweet red wine and 
soft eggs and broth or gravy of fresh meat, but among these, soft 
eggs give changeable nourishment as they are also changeable, 
and so this nourishment is easily separated from the members. 
Now broth or gravy of meat gives soft and fairly fatty nourish- 
ment, just as broth itself is soft and fatty, but wheat, as we have 
said already, gives subtle nourishment, solid and sticking well to 
the members. And wine gives subtle nourishment, able to be ab- 
sorbed well into the members, and gives joy from the refined 
blood which it causes to flow, and so among all, wheat bread and 
wine give nourishment more fittingly, and so they naturally bet- 
ter satisfy the natural appetite. So Galen says, “O how well God 
acted, when he made wine to be born from the vine, which gives 
joy to the soul, and nourishes healthy blood.”''® 


115. Borg., Jam., and Ulm punctuate this way, but the following sentences 
may be the content drawn from Avicenna. Cf. Canon of Medicine of Avicenna, 219. 
116. Aelius or Claudius Galenus, Roman scientist, physician, and philosopher 
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This is the reason why these two, better than others, give the 
signification of spiritual food and drink, which are given in the 
sacrament. And this is signified, where it is said [Prv 3.10], “Your 
barns shall be filled with abundance, and your presses shall run 
over with wine.” Now he calls the surplus of wheat, which is al- 
ways there in the barns of the Church, abundance. The king of 
Samaria knew that it is not possible to satisfy any natural appetite 
except by these, [2 Kgs 6.26-27] when the starving woman cried 
out to him and said, “‘Save me, my lord the king.’ And he said, 
‘If the Lord does not save you, how can I save you—out of the 
barn floor, or out of the winepress?’” Those besieged in Samaria 
could not give grain and wine, and so the king publicly acknowl- 
edged that he was not able to save the men who signify heretics, 
who are not saved by the threshing floor of the grain of the body 
of the Lord and by the wine of the winepress of his blood. The 
sign of this is that the special care of country people is to culti- 
vate grain and wine to nourish human life. [Ps 107.37] “They 
sowed fields, and planted vineyards, and they yielded the fruit 
of growth,” by which men are fed. And so the Lord took these 
two as spiritual nourishment, since these two very naturally and 
generally satisfy the natural appetites, and so what we have said 
above stands, that wine is the general and natural drink. 


Chapter 2 
What should be the quality of the taste of this wine? 


Now, according to the division given above, we must consider 
the quality of taste in this drink. 

But in this, it must be known that the flavor of wine is prop- 
erly what is commonly called “vinous,” since, although there 
are different flavors of wine, so that one is sweet, and another 
sharp, another bitter, and another astringent, another aromatic 
and [others] with various other flavors, nevertheless, the prop- 
er flavor in all of these is that which is called “vinous,” which 
the wine used in the sacrament ought to have, since, because 


who lived in modern-day Turkey (c.129-216 CE). Galen is extensively quoted by 
the Arabic physicians, including Avicenna in his Liber Canonis. 
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taste follows closely upon composition, a sound vinous taste in- 
dicates that the composition of the wine is sound and neither 
corrupted nor ruined. For if it had another taste, such as rot- 
ten or vinegary, the consecration of the blood of Christ could 
not occur, since the natural scientists say that vinegar cannot 
become wine, since when wine becomes vinegar, parts making 
up the nature of wine have been breathed forth from the wine, 
as parts of fire have been breathed forth from cinders so that 
what remains is cold and has neither the properties nor opera- 
tion of fire. And it is said that vinegar is sharp in its act, but it is 
not said that it is hot like wine, but it is cold and has sharpness, 
since corrupting heat acts in it, so that not heat but only certain 
properties of heat, which are sharp penetration and the division 
of substances and the corruption of things, remain in it. So in 
the same way, the sharpness of fire, which acted upon wood by 
dividing and corrupting it, remains in cinders. And it cannot be 
consecrated from that which has become fully vinegar, but if it 
is acidic but not vinegar, when it still has the taste of wine, then 
certainly consecration occurs, but, out of reverence for the sac- 
rament, it should not be used, since Christ tasted such acid wine 
in torment, and did not give such vinegary wine to his disciples 
in the sacrament. Now if it is rotten with total rottenness, and 
cannot be brought back to its nature and composition, then it 
cannot be consecrated, since it is not wine, just as a dead man 
is not a man. But if it is going bad but is not yet corrupted, then 
such wine can be consecrated in the sacrament, since it is wine 
as long as it keeps its vinousness although it is going bad, but, 
out of reverence for the sacrament, it should not be used if oth- 
er [wine] can be easily had. Therefore, this is what is handed 
down simply about the taste of wine. 

Now, other tastes in the wine do not corrupt the vinousness 
but sometimes even make the wine more delicious and healthier, 
such as an aromatic flavor in the vinous [wine]. And sometimes 
a bitter taste is sought in what is vinous against the weakness of 
infirmities, and sometimes an astringent [taste] is sought against 
the same infirmities if the infirmity is being strengthened, since 
such tastes do not change the vinousness, but, when naturally 
mixed with the vinousness, strengthen the mouth of the stom- 
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ach and other inner organs that are fibrous. Now a sharp taste 
does weaken the vinousness but does not corrupt it, since this 
is found in crude wine that has not been ripened to the final 
and best [stage] because it lacked a certain heat on the vine, but 
such is nevertheless true wine, although it has not reached the 
best nature of wine. 

Therefore, this is what is truly handed down about selecting 
wine. 

Now, the reason for this is that the corporeal species in the 
sacrament are all taken up in order to signify, and so what the 
material wine does when it is drunk should have a significance 
when taken up to be consecrated in the sacrament. Now it caus- 
es cheer from the subtle heat and subtle moisture that bright- 
en and lighten the spirits. It gives good hope to each one from 
itself, because it strengthens and excites virtue. It causes ob- 
struction in the head, as in forgetfulness of oneself, because it 
is vaporous. It causes digestive heat, because it is hot, and so it 
makes good stomach fluid, excellent for nourishing food and 
for the refreshment of the members. 

And we see these four [aspects] in the sacrament spiritually, 
since Christ, by giving his blood, bestowed the best spirit, the 
seat of which is in his own blood [and], by giving his blood, he 
gave us the best hope of asking all from him and conquering 
all through him. Further, by giving his blood, as Jerome says, 
when it was as though he were inebriated, as though he forgot 
himself, stripped on the cross by those who despoiled him, he 
was covered just like Noah" by the covering of leaves of the two 
[first parents]''’ when the sky withdrew its light and the earth 
covered him with shadows, so that he might not be seen naked. 

First, it gives the best heat for our refreshment, for which he 
gave the body and caused it to be “true food,” and the blood 
to be “true drink,” as is said [Jn 6.56]. And so, because of the 
noble wine of his blood, it is called the good wine kept after 


117. Cf. Gn 9.21. Noah’s two sons covered him when he uncovered himself 
in a drunken stupor. Cf. Jerome (authorship uncertain), Marc. 15 (PL 30:639C). 

118. This is probably a reference to the way Adam and Eve covered them- 
selves with leaves. Cf. Gn 3.7. Noah’s sons covered him with a cloak, not with 
leaves, although the cloak served the same function. 
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the old. [Jn 2.10] “You have kept the good wine until now.” So 
the spirit is also called good [Ps 143.10]: “Your good spirit shall 
lead me into the right land.” Good sweet wine is a friend to na- 
ture, and sweet is the spirit which Christ our God bestows gen- 
erously in his blood. [Sir 24.20] “My spirit is sweet above honey, 
and my inheritance above honey and the honeycomb.” And so 
it is said about this sacrament, “In your sweetness, O God, you 
have provided for the poor.”!!® Therefore, he gives a good and 
sweet spirit. 

Now, he has bestowed upon us good hope of asking all and 
conquering all. So it is said about Judah [Dt 33.7], “His hands 
shall fight for him, and he shall be his helper against his ene- 
mies.” It is said about the source of that confidence of his 
strength [Gn 49.11], “He shall wash his robe in wine, and his 
garment in the blood of the grape.” If he has not washed the 
robe of his manner of life in the wine of the sacrament poured 
into him spiritually, that is, unless he has dyed the garment of 
charity with the blood of the blessed grape Jesus Christ, he will 
certainly not have confidence in God against his enemies. This 
is what is said [1 Mc 6.34]: “They showed the elephants the 
blood of grapes and mulberries to provoke them to fight.” For 
by nature this animal is made bold and of good hope when it 
sees something similar to blood, since the elephant, because of 
its chastity and strength, signifies the holy man of strength, who 
is incited to battle by the blood of Christ, which is pressed from 
Christ the grape and from the mulberry that signifies Christ be- 
cause of the likeness to sin which he received from us. For this 
blood makes us very bold. 

The inebriation which this wine gives is the best, since no 
other wine is able to recall to mind the benefits in which Christ 
our brother was inebriated before us. [Gn 43.34] “And they 
drank, and were merry with him.” [Song 5.1] “Eat, friends, and 
drink and be inebriated, beloved.” For his whole love halted 
and inebriated us, because he not only shed his blood for us but 
also poured the same blood into us in the sacrament. 

This blood refreshes us excellently by the heat of his charity 
and the excellent sweetness, just as the most sweet and natu- 
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ral refreshment comes from sweet red wine, like blood; for the 
blood of Christ is most sweet and refreshes excellently and so it 
is compared to the best wine. [Dt 32.14] “He drank the purest 
blood of the grape.” [Ps 23.5] “My chalice which inebriates me, 
how excellent it is!” On account of this it is said [Song 1.14], “A 
cluster of Cyprus my love is to me, in the vineyards of Engedi.” 
The sweetest and very nourishing wine grows in those places. 

Therefore, this is what must be noted about the quality of the 
taste of wine. 

Now, the wines of the joys of this world are vinegary and 
rotten, about which it is said [Dt 32.32-33], “Their grapes are 
grapes of gall, and their clusters most bitter. Their wine is the 
gall of dragons, and the venom of asps, which is incurable.” It is 
said about this [Eph 5.18], “Be not drunk with wine, in which is 
lust.” These [people] are those who go after the rotten and fet- 
id delights of this world and the flesh. About these it is said [Am 
6.6], “Who drink wine in bowls, and anoint themselves with the 
best ointments, and they are not concerned for the affliction 
of Joseph.” For they procure prostitutes’ ointments, and drink 
the rotten and stinking wine of worldly joy, even to lust, and 
they care nothing for how Joseph, namely, Christ their broth- 
er, is afflicted before their face. About these it is said [Is 28.7], 
“But these also have been ignorant through wine, and through 
drunkenness have erred. The priest and the prophet have 
been ignorant through drunkenness; they are swallowed up 
with wine; they have gone astray in drunkenness; they have not 
known him who sees; they have been ignorant of judgment.” 
Corrupt wine by nature generates corrupt drunkenness, and 
so these have not known of the all-seeing God, and they have 
been ignorant of his judgment which he made through Christ, 
by whom the prince of this world has been cast out, judged, and 
condemned.'”° 

Therefore, all the faithful, especially in the sacrament, must 
carefully abstain from this sort of corrupt and stinking wine, 
from the vinegar which was offered to Christ in his suffering. 


120. Cf. Jn 16.11. 
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Chapter 3 
How should this wine be mixed? 


Now third, there must be inserted here how and why the sac- 
ramental wine of the blood of Christ must be mixed. Although 
we have spoken about this above, nevertheless we should speak 
specifically about it here. 

Therefore, it must be known that enough water should be 
added to the wine in the chalice not to change the vinous taste 
of the wine into something else, but to signify what must be sig- 
nified in the sacrament, and this is the union of human nature 
with Christ, since water signifies insipid man because of its insi- 
pidity, and there should be a joining with wine of water, which 
receives the taste of wine by losing its own insipidity, [but] not 
so that it dilutes the taste of wine to the insipidity of water, since 
man receives the flavoring of grace from Christ, and Christ does 
not lose the flavor of grace from man. Therefore, water is add- 
ed to signify this, and not so that wine loses its strength and 
vinousness. Now even one drop signifies this as much as a thou- 
sand jars or the whole sea, and so there is no danger to the per- 
fection of the sacrament in adding very little water, but there is 
danger in adding much, since if so much water is added that it 
takes away the vinousness from the wine, then the consecration 
of the sacrament cannot occur, for then there is no wine but 
water that tastes a bit like wine. Thus the sacrament cannot be 
consecrated from grappa. For grappa is water poured over the 
skins of grapes after the wine has been pressed out, water that 
has a little of the sharpness of wine and is drunk by the poor but 
nevertheless is not wine. 

Now there are three reasons why water is added to the sacra- 
ment for signification. The first is that when the opened side of 
Christ poured forth the sacraments sanctifying us, blood alone 
did not pour out but water with blood. [Jn 19.34] “One of the 
soldiers opened his side with a spear, and immediately there 
came out blood and water.” And this is the strongest reason, since 
in this it is signified that the people must be joined to Christ for 
their sanctification, since they would not obtain the grace of re- 
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demption in another way. [Rv 17.15] “The waters which you saw, 
where the prostitute sits, are peoples, and nations, and tongues.” 
This has another translation, “The many waters are many peo- 
ples.” And this is said where Solomon speaks about the banquet 
of wisdom, saying [Prv 9.5], “Drink the wine that I have mixed 
for you.” For insipid wine must be mixed with the flavor of Christ 
to make it acceptable. So Chrysostom says, “There are indeed 
insipid men in no way different from water; let us add these to 
Christ, and they will be changed through Christ to a heavenly 
flavor.”'?! As a sign of this reality, Christ changed water into good 
wine that would delight every taste. [Jn. 2.9-10] “And when the 
chief steward had tasted the water made wine, and did not know 
where it came from, but the waiters knew who had drawn the 
water, the chief steward called the bridegroom, and said to him, 
‘Every man serves the good wine first, and when men have well 
drunk, then that which is worse. But you have kept the good 
wine until now.” For the wine of the sacrament is sweet and 
good above all, and so is signified by sweet wine, which is wine 
seasoned with the purest honey. [Neh 8.10] “Eat rich meats, 
and drink sweet wine.” For the juicy rich meat of devotion is the 
body of the Lord. But the sweet wine, seasoned with the honey 
of the divinity, is the wine of his sweetest blood. 

This is the first reason. 

The second reason is that this happened beforehand in 
a figure in the Old Testament, since the infection of original 
sin is signified by the infection of leprosy, and as the leprosy 
is cured in a figure, so the infection of sin is cured in truth in 
the sacrament. So in the purification of leprosy, it is said [Lv 
14.4-7], “He shall command him who is to be purified to offer 
for himself two living sparrows, which it is lawful to eat, and ce- 
dar wood, and scarlet, and hyssop. And he shall command one 
of the sparrows to be immolated in an earthen vessel over living 
waters, but he with the cedar wood and the scarlet and the hys- 
sop shall dip the other that is alive in the blood of the sparrow 
that is immolated, with which he shall sprinkle him who is to 
be cleansed seven times.” For the two sparrows are the two na- 
tures in Christ, one of which, namely, the divine, flew beyond 


121. Cf. John Chrysostom, Hom. 22 in Io., PG 59:136. 
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suffering, not by deserting human nature but by not knowing 
suffering. Now the other, namely, the human, was immolated 
in the passion. Now the cedar wood signifies the incorruptibil- 
ity of the blood of Christ, which preserves us from corruption. 
The hyssop signifies the purity of the same blood, which puri- 
fies us. The scarlet, which is of the reddest blood, signifies the 
patience and charity in Christ in the outpouring of his blood, 
which tend to be signified by red. Now the living water signi- 
fies the water flowing from the side of Christ, purifying all. Nor 
can anyone be purified unless the house of his heart is sprin- 
kled seven times with the blood and drops of water, since as the 
saints say, blood was taken on seven occasions from the body of 
the Lord, that is, in the circumcision, against damnation and 
the searing burn of concupiscence; in the sweat of blood, as a 
sign of sorrow and anguish; in the piercing by the scourges, as 
a sign of the chastisement that he endured for our excesses— 
[Is 53.5] “The chastisement of our peace was upon him, and 
by his bruises we are healed”; in the two wounds of the feet to 
heal our affections; in the two wounds of the hands to heal the 
effects of our action. And so we are sprinkled seven times for 
healing. [Zec 13.6] “And they shall say to him, ‘What are these 
wounds in the middle of your hands?’ And he shall say, “With 
these I was wounded in the house of those who loved me,” that 
is, who should have loved me. For this is signified where it is 
said [Nm 19.9] that the water of atonement, through which wa- 
ter all of the tabernacle as well as the things which were used 
for the tabernacle were cleansed, comes from the blood of a 
red calf, and the red calf signifies Christ, reddened by his own 
blood. The burning of the calf signifies the passion of Christ, 
and its blood signifies the blood of Christ, and the water signi- 
fies the water that flowed from the side of Christ, which is the 
water of true atonement. [Heb 9.19-22] “For when every com- 
mandment of the law had been read by Moses to all the people, 
he took the blood of calves and goats, with water, and scarlet 
wool, and hyssop, and sprinkled both the book itself and all the 
people, saying, ‘This is the blood of the covenant which God 
has enjoined upon you.’ The tabernacle also and all the vessels 
of the ministry he sprinkled with blood in the same way. And 
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almost all things, according to the law, are cleansed with blood, 
and without shedding of blood there is no remission,” that is, 
of sin. From this, the same as before is understood, except that 
the blood of goats signifies the blood of Christ poured out for 
our sins. Now the blood of calves signifies the blood of Christ 
poured out for our immature insolence. 

Therefore, it is clear that the pouring of water into the 
blood, which signifies the joining of the people to the blood of 
redemption, preceded in the figures of the Old Testament. So 
water should be mixed with wine in the truth of the sacrament 
of the new law. 

Now the third reason is that in water there is a greater power 
of atonement, but the price of our redemption is more in the 
blood, and since both are in the sacrament, namely, atonement 
and redemption, the one should be mixed with the other. This 
is what is said [Ezek 36.25]: “I will pour upon you clean water, 
and you shall be cleansed from all your filthiness.” This is the 
water which, as it is said [Ezek 47.2], flowed from the temple of 
the body of Christ, from his right side, and it cleansed and gave 
life to all to whom it came. This is the water about which it is 
said [Sir 15.3], “She shall give him the water of wholesome wis- 
dom to drink.” For water has no taste of itself, unless it receive 
it from the blood pouring from the heart of the wisdom of God, 
since Christ is the wisdom of God and the power of God.!” And 
so this water of wisdom is drunk for the taste of grace and for 
the atonement for fault. 

These are the reasons why water should be added to the wine 
of the blood in the sacrament. 

Nevertheless, some say that in the wine of the sacrament, the 
water is not absorbed by the wine nor changed to have the fla- 
vor of wine, as we have said, and they consider themselves to be 
philosophizing and wise when they say this, because if someone 
places in wine the spongy substance which is in a reed or the 
peeled roots of rushes, the water infused into the wine is drawn 
out, and the wine’s nature is left stronger than it was before. 
And they add that, because the substance of water can be ex- 
tracted from wine while the nature of wine remains, the water is 
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not absorbed into the wine, and so [also] in the sacrament the 
water is not absorbed into the wine. But these [people] are fool- 
ish, understanding neither what they say nor the [principles] 
from which they speak, since all things whatsoever in nature 
draw like things to themselves by their likeness, and so, if the 
marrow of a reed or the marrow of a peeled root, which are 
entirely watery, are placed in unmixed wine, what is watery in 
the wine is drawn to them from their watery likeness, and when 
this is attracted, what is left appears thick and vinous. There- 
fore, they do not attract water which remains separated in the 
wine, but they suck out the watery parts of the wine that were 
nevertheless part of the wine before. Thus, the opinion that, if 
it can be separated from it, it follows that it was not mixed be- 
fore, is worthless, since everything mixable, as Aristotle says, can 
be separated from the mixture in which it is,'** but nevertheless, 
before it was separated from it, it was mixed with it. The oppo- 
site rather follows, namely, that if it can be separated from it, it 
certainly was mixed with it before, for what is mixed remains 
in that which has been mixed according to the substance of its 
form, although [these things mixed in] do not remain in it ac- 
cording to the excellences of their qualities. For a mixture is the 
union of several mixable things, not the generation or corrup- 
tion of corrupt mixable things, and this signified by what the 
Lord says [Jn 6.56]: “He who eats my flesh and drinks my blood 
remains in me, and I in him.” For, sent into Christ in this way, 
we are made one with him and are inseparable from him. [Gal 
2.20] “And I live, no longer I, but Christ lives in me. Although 
I live now in the flesh, I live in the faith of the Son of God, who 
loved me, and delivered himself for me.” For as Christ is unit- 
ed to the Father by union, so we also adhere to Christ through 
being united with his blood, so that we are united to God the 
Father, the fount of this union. [1 Cor 11.3] “The head of every 
man is Christ; the head of the woman is man; and the head of 
Christ is God.” 
And so all return to one, and this is what we tend towards. 


123. Aristotle, Metaph. 1.8 (989b5). 
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Chapter 4 
How should the drink be for the usage of grace? 


How this wine should be for the usage of grace follows. 

Now, two things should be noted about this, that clearly, 
for the reverence due the sacrament, good and choice wine 
should be used in the sacrament, and it should be simple wine 
without dipped bread. For it is fitting that, for the most hon- 
orable sacrament, they seek the best elements from which to 
consecrate it. As it is not fitting to use muddy or swampy or foul 
water for the cleansing water of baptism, although when other 
[water] cannot be had, someone can be baptized [in it], so it 
is not fitting to use cloudy and bad wine for the sacrament of 
the most excellent body, although the sacrament can be con- 
secrated from such wine out of necessity. [Est 1.7] “Wine also 
in abundance and of the best was presented, as was worthy of 
a king’s magnificence.” For the banquet of Ahasuerus signifies 
the banquet of Christ. [3 Ezra 3.20]!*4 “Wine turns every mind 
to carelessness and merriment, and he does not remember any 
sorrow or duty.” Therefore, such wine signifies the effect of the 
blood of Christ, which turns the soul to honest carelessness and 
makes it forget the ancient sorrow. A sign of this is that, when 
wine was offered as a sacrifice in the Old Testament, the Lord 
caused dishes and vessels of libation to be made, in which the 
wine of libation for the Lord might be examined to see whether 
it was acceptable. [Ex 25.29] “You shall prepare also dishes, and 
bowls, censers, and cups, wherein the libations!” are to be of- 
fered.” For dishes are vessels in which a liquid may be examined 
as to whether it is acceptable to the taste. Now bowls [are con- 
tainers] in which it is examined by the eye to see whether it has 
good color. Censers [are containers] in which [matter] is exam- 
ined for burning. And a cup [is a container] in which [liquid] 
is examined as to its movement and pouring to see whether it is 


124. 3 Ezra is an apocryphal book. 

125. Lt: acetabula, phialas, thuribula, cyathos. Albert gives specific interpreta- 
tion to these various sizes and forms of container which do not seem to be en- 
tirely upheld by the names. 
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uncertain or weak. Therefore, since there was such care about 
the wine which was to be offered in the figure of this sacrament, 
how much greater care should be shown about the wine which 
is used in the truth itself of the sacrament? Now these [vessels] 
are called basins for libation.! To make a libation is to taste, 
and the vessels in which it is examined by taste, to see wheth- 
er the wine is worthy of sacrifice, are called the basins for liba- 
tion.!? So it is said that Darius, among the vessels that he had 
brought back to the temple, had brought back “two silver liba- 
tion basins.” [3 Ezra 2.13]'*8 Now, it is described [cf. 1 Mc 1.23] 
that among all the vessels that Antiochus took from the temple, 
he took the libation basins and the bowls from the temple. So it 
is seen again that the wine that is offered should be choice, on 
account of the experiment of testing. For if what was offered in 
other offerings was supposed to be choice, much more should 
what is offered for the blood of Christ be choice. Now it is said 
[Mal 1.14], “Cursed is the deceitful man who has in his flock a 
male,” that is, [something] perfect, “and making a vow offers 
in sacrifice to the Lord what is feeble.” Therefore, he is much 
more cursed who has choice wine offered at his table but brings 
very bad [wine] to the sacrifice of the blood of the Lord. And 
he is cursed who drinks choice wine in clean and precious ves- 
sels at his own table but allows wine to be placed in filthy vessels 
and corrupt jars, and so offers a filthy sacrifice to the Lord in 
the chalice, for the Lord commands that not only the vessels 
but also the ministers of the vessels in his sacrifice be clean. [Is 
52.11] “Be clean, you who carry the vessels of the Lord.” 

Therefore, the wine that is offered in the sacrifice of the 
Lord’s blood should be choice. Nevertheless, we do not deny 
that as long as the wine has a vinous taste and still retains the 
nature of wine, it can be used in the sacrifice, but, as is clear 
from the aforementioned authoritative sources, he certainly 
sins who exerts much care for his own body and little or none 
for the cup of the blood of the Lord. 


126. Lt: libatoria. 

127. The Latin word libare can mean both “to make a libation,” that is, a liq- 
uid offering, and “to taste.” Albert is conflating these meanings. 

128. On 3 Ezra see n. 124 above. 


DISTINCTION THREE 203 


For this is clear from what we have said already: that the blood 
of Christ incorporates us into himself, and when the bodily food 
and drink which are incorporated into the body are so choice, 
how much more so, in comparison, should it be among us, who 
are incorporated into the body and blood of Christ? Now every 
man can realize how pure, how flavorful, how choice should be 
that which is to be incorporated into the blood of Christ, which 
should flow through all the members of his mystical body, and so 
it is said [Ps 51.19], “Then you shall accept the sacrifice of jus- 
tice,” that is, there will be an acceptable sacrifice for you, which 
is chosen and offered to the righteousness of justice. So, seeing 
how choice should be that which is offered to God, he [Mi 6.6] 
is concerned for himself, saying, “What shall I offer to the Lord 
that is worthy?” As if to say, “That which is worthy to be offered 
to God can hardly be found in human weakness.” This is signi- 
fied [Nm 13.24] where those who were exploring, wanting to 
indicate the goodness of the land of the blessing of the Lord, 
showed a cluster of grapes that two men carried on a bar, for 
the cluster is the very body of the Lord. Now all the holy men 
clinging to Christ, through whom all the sap of his sweet blood 
flows, are incorporated [into him], and so he [who is to receive 
Christ] should be very pure, like a vessel prepared for this pure 
liquid. It is for this reason that his banquet is said to be [Is 25.6] 
“of wine purified from the dregs,” so that in the wine that we 
offer for a sacrifice and in us, into whom this most pure liquid 
of blood is poured, there should be none of the dregs of sin. 
And so it is said [Sir 24.17], “As the vine I have brought forth a 
pleasant odor and my flowers are the fruit of honor and nobil- 
ity.” For Christ is full of blood, as a red grape fructifies with the 
sweet aromatic odor of wine in all the grains of the members of 
the mystical body, who are the good odor of Christ!”® and his 
flowers; when this sweetest wine of eternal joy blossoms, they are 
the fruit of the wine of virtues, which generate joy in the hearts 
of the saints. These are the flowers of honor, since they are wor- 
thy of all reverence and of honor since, as Cicero says, the hon- 
orable is that which draws us by its own power, and attracts a 
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man by its proper dignity." Nothing so draws us to Christ as the 
love and sweetness of his blood shed for us, and nothing so at- 
tracts us to his love as the love of the chalice which he drank for 
us and offers us to drink. The bride [Song 2.13] glories in this, 
saying, “The vines in flower yield their [sweet] smell,” at which 
smell every venomous creature flees, and to which every desire 
is attracted, since the odor of such precious blood, which flows 
abundantly throughout the whole vine of God, expels all the 
venomous poison of the first serpent and draws all the desires of 
the saints after it by its taste and smell and preciousness, because 
every saint knows that there is no life of grace and of eternal joy 
without the body and blood of Christ. So [Jn 6.53], “Unless you 
eat the flesh of the Son of Man, and drink his blood, you shall 
not have life in you,” life, indeed, by which the member lives 
united to the body and in friendship with the life-giving Spirit of 
our Lord Jesus Christ, as it is said [Col 3.3], “Your life is hidden 
with Christ in God.” In this way that saying is certainly true [Mt 
22.32, Mk 12.27, Lk 20.38]: “He is not the God of the dead, but 
of the living.” For all live who are so incorporated by the body 
and blood of Christ, and outside this incorporation, no one tru- 
ly lives, since he does not participate in the life of Christ, who 
alone is the fount of all life, as it is said [Ps 36.9], “Lord, with you 
is the fountain of life; and in your name we shall see light.” 

This is the wine that enlightens and cleanses the eyes with the 
clarity of his Spirit, so they may see those things which others 
do not see. [Gn 49.12] “His eyes are more beautiful than wine.” 
For the good and clear wine has this effect among others: that it 
purges the eyes from filth by its purity and its bite. And so, when 
the Lord desired to show how he would manifest himself to his 
own and not to the world, he said fittingly [Jn 14.19], “Yet a little 
while, and the world sees me no more. But you see me, because I 
live, and you shall live.” For it is said [Gn 9.5] that the seat of the 
soul, which is the principle and cause of life, is in the blood. And 
so he who is not united with [Christ’s] most pure blood does not 
live by the Spirit of Christ, nor does he have clear sight whose 
eyes the most effective blood of Christ has not enlightened. 

It is traced to the usage of this grace that the wine in the 
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sacrament is given separately and the bread is given separately 
without dipping the bread in the wine. For the Lord pointed 
out the traitor by dipping bread, saying [Jn 13.26], “He it is to 
whom I shall pass dipped bread.” And here the Gloss says that 
the dipping signifies stain, since those things that are dipped 
are not clean"! but are stained, and even if dipping could sig- 
nify anything good, he showed himself indifferent to this good, 
and so the Church does not give dipped bread. For so it is said 
[Mt 26.23], “He who dips his hand with me in the dish, he shall 
betray me.” [Mk 14.20] “One of the twelve, who dips his hand 
in the dish with me,” he shall betray me. Through all this it is 
shown that dipping of bread indicates nothing good. There- 
fore, since every action of Christ is for our instruction, we are 
taught from this that bread should not be given dipped, either 
in wine or in blood, but the whole body is given dry in the spe- 
cies of bread, and the blood is given pure in the species of wine. 
Nevertheless, there are some things in Sacred Scripture and 
in the practices of the Church, which seem to be against what 
has been said here. Indeed, it was said by Boaz to Ruth, who sig- 
nifies the Church [Ru 2.14], “Dip your morsel in the vinegar.” 
And so it seems the morsel of bread should be dipped in the 
vinegar of vinegary wine by the Church. In practice, the Church 
seems to oppose [the forbidding of dipping] in her practices, 
because on the day of preparation, the priest dips the body of 
the Lord in wine, and so consumes it,!** [and] further, because 
in the celebration of the sacrament every day, the priest puts a 
third of the host in the blood, and dips it, and so consumes it, 
and so it seems that what was said above is not true, that the 
bread in which species the body of Christ is given as food should 
neither be dipped in wine nor in the blood. Now further, there 
is the saying in the Gospel [Mt 26.23, Mk 14.20, Lk 22.14, Jn 
13.26], that all the apostles with Christ dipped bread in the 
sauce or dish: now the deed of Christ and the apostles should 
be an example to teach the Church; therefore, it seems that the 
Church should accept the dipping of bread in the sacrament. 
Now to these things which have been said, and all sim- 
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ilar things, we say that the Church in no way gives the bread 
dipped, either in the blood or in wine, as we have said, because 
Judas the traitor was pointed out by the dipped bread, and, 
as the Gloss says, dipping signifies the stain of betrayal, since 
dipping stains exteriorly,'*? and does not clean interiorly; now 
those drinking the blood receive the blood interiorly and are 
cleansed, but those to whom blood adheres exteriorly are men 
of blood and homicides. [Is 1.15] “Your hands are filled with 
blood.” [Ps 55.23] “Bloody and deceitful men shall not live out 
half their days.” [Hos 4.2] “Blood has touched blood.” 

Now to the objection about Boaz and Ruth, it must be said 
that in truth Boaz, which is translated as “firmness,”'' here sig- 
nifies Christ, who strengthens the Church by his own mystical 
action, and Ruth signifies the Church, but the vinegar is not 
a sign of the blood of the Lord, since, as we have said above, 
the blood of Christ cannot be consecrated from vinegar, but the 
vinegar here signifies the bitterness of the passion of Christ, in 
the memory of which bitterness the body of Christ should be 
eaten by the faithful. [Lk 22.19] “Do this for a remembrance 
of me.” [1 Cor 11.26] “For as often as you shall eat this bread, 
and drink the chalice, you shall show the death of the Lord, un- 
til he comes.” For the vinegar signifies the bitter hatred of the 
synagogue, which was in the vineyard of the Lord, and he tasted 
vinegar in place of wine for his thirst, and so it is said that [Mt 
27.34], “when he had tasted, he would not drink,” that is, he 
did not want what was vinegary to be incorporated into himself. 
Now the faithful who drink the blood of Christ drink for the 
purpose of being incorporated into Christ. So it is clear that vin- 
egar does not have the signification of the blood at all. 

Now, about the practice of the Church on the day of prepa- 
ration, which is mentioned, we must say that the custom of the 
Church is not to consecrate the body of the Lord or his blood 
on that day, but rather the Church puts the body, consecrated 
on the day of the [Last] Supper [and] reserved in the pyx, into 
a chalice in which there is wine. And so the priest drinks of the 
chalice, but he does not offer anyone the chalice to drink. And 


133. Gloss. Jn 19.26, marg. 
134. Cf. Jerome, Nom. hebr. 31.26. 


DISTINCTION THREE 207 


this signifies that the body of the Lord was colored on that day 
with his blood and so offered for us. [Is 63.1] “Who is this who 
comes from Edom, with dyed garments from Bozrah, this beau- 
tiful one in his robe, walking in the greatness of his strength?” 
And a little later [2], “Why, then, is your apparel red, and your 
garments like theirs that tread in the winepress?” And again a 
little later [9], “Their blood is sprinkled upon my garments.” 
But it says “their blood” since it was shed by them and for them. 
And the Church signifies this on that day, and so she neither 
consecrates nor offers the body and blood on that day for any- 
one’s consumption. 

When it is said that the apostles dipped with Christ, we must re- 
spond that no one receives the body [in this way], but he should 
receive it as spiritually dipped. It is not given to him dipped, but 
each one should receive it in remembrance of the Lord’s blood, 
and so should himself dip it with the Lord when he communi- 
cates in the suffering of the Lord, but, for the reason mentioned 
above, it should not be given to anyone dipped. Nevertheless, 
it must be known, as the Gloss says, that [Jn 13.26] when the 
Lord gave Judas dipped bread, he did not give his body to Ju- 
das then, but he had given it to Judas earlier with the others.'° 
Similarly, when the apostles dipped with the Lord in the dish, 
they did not take from the plate the body of the Lord, which 
they had received earlier from his hands, but they rather took 
the unleavened bread, which, having been dipped, all took, so 
that they might observe the rite of the Passover in memory of 
that dough that the people took with them when they went out 
of Egypt, which signified the dough of the new grace, through 
which we must be prepared for the communion of the body of 
the Lord, more than the blood signifies [it]. [Ex 12.94] “The 
people therefore took dough before it was leavened.” [1 Cor 
5.8] “Therefore, let us feast, not with the old leaven, nor with 
the leaven of malice and wickedness; but with the unleavened 
bread of sincerity and truth.” 

Therefore, the Lord’s body in the form of bread and the 
blood of the Lord in the species of wine are to be consumed 
each by itself in the usage of this grace—and for fear of acci- 
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dentally dropping [the blood] on the ground if the Lord’s body 
were given to the faithful dipped in the blood. Similarly, if it 
were dipped in unconsecrated wine, then that wine would nev- 
ertheless be made worthy of all reverence because of the dip- 
ping itself, and it would not be prudent to give it out, since it 
could barely or never be avoided, since some would drip from 
the hands of the ones giving it, and stick to their hands, etc. 


Chapter 5 


How should this drink be in the operation 
of its proper effect? 

Here, we must speak lastly about the operation of the proper 
effect of this drink, about which some have questions. 

For since the whole Christ is present with his blood and soul, 
spirit and divinity, under the species of that food which is bread, 
it can seem to someone that the sacrament has no operation in 
the species of wine. For if it is said that nature produces nothing 
superfluous and does not fail in necessary things, since grace 
is more ordered than nature, it seems that there should be 
nothing superfluous in grace either. Therefore, since the whole 
Christ with his blood is present sacramentally under the species 
of bread, it seems that it is completely superfluous that the spe- 
cies of wine is added. 

But to this we say that, after Christ had given his body un- 
der the species of bread, then also afterwards, he gave his blood 
under the species of wine, and commanded through the apos- 
tolic ordinance that both be celebrated sacramentally in the 
Church, and so the Church is taught by the action of Christ and 
celebrates both by consecrating the body separately under the 
species of bread and consecrating the blood separately under 
the species of wine. Now it is clear where the bread is first men- 
tioned that Christ gave these two separately and had instituted 
that they be celebrated in this way: “And while they were at sup- 
per, Jesus took bread and blessed and broke and gave to his dis- 
ciples, and said, “Take and eat. This is my body.” And after this 
he speaks about the chalice separately from it [Mt 26.26-28]: 
“And taking the chalice, he gave thanks, and gave to them, say- 
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ing, ‘All of you drink this. For this is my blood of the New Cove- 
nant, which shall be shed for many for remission of sins.’” Sim- 
ilarly, communion of the body is mentioned first, and drinking 
the blood second, separating one of them from the other. For 
he speaks thus about the body: “And while they were eating, Je- 
sus took bread and, blessing, broke and gave to them, and said 
[Mk 14.22-24], “Take. This is my body.” Having finished this, 
he continues about the chalice: “And having taken the chalice, 
giving thanks, he gave it to them. And they all drank of it. And 
he said to them, “This is my blood of the New Covenant, which 
shall be shed for many.’” This is said even more expressively 
where he speaks about the consecration of the body from the 
bread: “And taking bread, he gave thanks, and broke and gave 
to them, saying [Lk 22.19-20], “This is my body, which is given 
for you. Do this in remembrance of me.’” When this was wholly 
completed, he spoke again thus about the chalice: “In like man- 
ner the chalice also, after he had supped, saying, “This chalice 
is the New Covenant in my blood, which shall be shed for you.’” 

From all these [instances], it is understood that Christ gave 
his body under the one species of bread, and gave his blood un- 
der the other species of wine, and he instituted [the sacrament] 
to be observed thus, and, since Christ’s action is for our instruc- 
tion, he certainly commanded us to preserve these two, and so 
we hand on the body under one species and the blood under 
another. 

Now the reason for this deed of Christ and the Church is 
that, although there are very many accidental effects and op- 
erations in the sacraments, nevertheless, there is one substan- 
tial effect in each of the sacraments, through which the sacra- 
ments are distinguished among themselves. Therefore, in the 
sacrament of spiritual food, there should be a particular sub- 
stantial operation through which it is distinguished from the 
other sacraments, since in baptism the substantial spiritual [ef 
fect] is given through spiritual generation, as Dionysius says,'*° 
and in the sacrament of confirmation growth is given through 
the confirming and strengthening of virtue; so it follows in the 
same way that the conservation and restoration and addition of 
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spiritual nourishment are given in the Eucharist. Now spiritual 
nourishment cannot be had except under visible elements, as 
also in the other sacraments, since a sacrament of the Church 
causes no grace that it does not signify by a likeness. Now it can- 
not signify except by visible and corporeal elements. Therefore, 
since nourishment for the perfection of nature cannot be sig- 
nified completely except by the elements of food and drink, 
it is necessary that there be the elements of food and drink 
in the sacrament: for spiritual nourishment is not completely 
signified without the signification of drink; just as corporeal 
nourishment which is consumed is not complete without drink, 
and just as drink is taken after corporeal nourishment to com- 
plete the corporeal nourishment, so after spiritual nourishment 
drink is taken to complete the spiritual nourishment, which has 
its operation, different from that of the nourishment, in slaking 
thirst and spreading the nourishment and other such things, as 
we have said above. 

Now the blood [of Christ] has an operation distinct from 
the body. For Christ gave his body for his communion with the 
members, but he gave his blood for redemption, as is clear in 
what has been already said by the authoritative sources. Now 
these are distinct operations, for if there were no redemption 
made or to be made, there would or could still be communion. 
Said in another way, there could be communion of the head 
and members without its being necessary that there be redemp- 
tion in this way as it is now.'*’ Therefore, the graces of commu- 
nion and redemption are essentially distinct from each other. 
Therefore, since the Lord ordained and multiplied the sacra- 
ments in such a way that we have all the sacramental graces in 
the sacraments, and the grace of redemption through the blood 
is distinct from the grace of communion through the receiving 
of the body, it would not suffice to have the element signifying 
communion in the sacrament, unless the element signifying re- 
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demption was present also, and so Christ instituted both for this 
reason. 

Therefore, when it is said that the other seems to be superflu- 
ous, since the blood is present in the body and the body in the 
blood, it must be said that this is not true. Indeed, it is true that 
the blood is present in the body, but not from the power of the 
sacrament. Rather, the blood is in the body from natural union, 
since the humors are united to the body of which they are hu- 
mors. Now it has a soul through the union of potency and act. 
It has, however, the divinity with these [two] through the union 
of grace. Nevertheless, none of these except the body are pres- 
ent by the power of the sacrament. Now it is necessary for the 
effect of the sacrament that the blood be present here from the 
power of the sacrament pertaining to nourishment, and so it is 
necessary that it be consecrated here from the element of drink, 
just as there is the consecration from the element of food, since 
otherwise the sacrament would be imperfect in the power and 
purpose of the sacrament, and would not signify perfect nourish- 
ment, since no human nourishment is complete without drink, 
as has been clearly proved through those things which have been 
said well enough already. 

But then, perhaps, someone else may object and say that, 
from the fact that every sacrament, according to the matter and 
what it signifies, is a corporeal element, from which the significa- 
tion is taken for the invisible spiritual effect of the sacrament— 
as in baptism the signification of interior immersion and of the 
cleansing from original sin is taken from the water, and in con- 
firmation it is from the oil and balm from which chrism is made 
that the signification is taken of the invisible anointing with the 
Holy Spirit to strengthen against the weakness of the tinder of 
sin, so also in this sacrament of the altar the signification of spir- 
itual nourishment is taken from the food, and the signification 
of spiritual drink is taken from the drink—then it seems that the 
two corporeal elements from which the two significations are 
taken for two spiritual effects make not one but two sacraments, 
and thus there are two sacraments of the altar and not one. For 
blessed Gregory seems to say this in a certain collect, where he 
says, “May your sacraments, we ask, O Lord, complete in us what 
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they contain, so that we may grasp in reality what we now do 
outwardly.” 138 

Now we say to this, that this would be an effective objection if 
the visible elements in the sacrament and the significations tak- 
en from them and the spiritual effects that they signify did not 
ultimately refer to one and the same thing. But we have said in 
what came before that the natural food of man cannot be per- 
fected in the hot [and] dry, unless it is complemented by the 
cold [and] moist, since without this it can neither be refined 
nor flow through the paths to the members to nourish, nor can 
it continue except by what is moist, nor adhere to the members 
except through what is moist. Now similarly, natural drink does 
not act by itself, but for the food from which it receives its end, 
since what is moist does not have an end in itself, and so both 
together in the sacrament signify one perfect and complete 
spiritual nourishment, as Christ also says [Jn 6.55], “My flesh is 
true food, and my blood is true drink.” 

And in what blessed Gregory says, “May your sacraments ac- 
complish in us,” etc., we must notice that he does not speak of 
two sacraments to signify a plural number by saying the number, 
but he says “sacraments,” signifying a certain plurality together, 
and in this he means that there is one sacrament simply, having 
a certain plurality in its elements, which plurality is nevertheless 
related to the same signification, and this is connatural and per- 
fect nourishment. 

To these things which we have already determined in this 
way, we add that this drink in the sacrament has one essential 
and spiritual operation by its power, and it has five other con- 
joined operations. Now the spiritual and essential operation is 
that it causes the operation of true drink in the spiritual life and 
in the spiritual entity, as we are born to be sons of God, or are 
born from God, in baptism, and in confirmation we receive in 
the same entity the maturation of strength. For there cannot 
be spiritual famine unless there was a certain weakening of the 
body from the many occupations and negligence of man in that 
entity who can [also] suffer another weakening, [that] of body, 
as in the occurrence of bodily famine there is a weakening of 
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the body and of the strength of its members, which is restored 
through nourishment. And similarly, in spiritual drink, which 
makes the food flow and brings it through the members, there 
is a spiritual restoration in the entity spiritually weakened from 
famine and lack of spiritual nourishment, and this [restoration ] 
is its substantial operation, and it is, as we have said, that we 
are incorporated into Christ and his members perfectly, and we 
adhere strongly to him, and we remain in him as we are car- 
ried through the moisture of his blood into his body. So he him- 
self says [Jn 6.56], “He who eats my flesh and drinks my blood, 
remains in me, and I in him.” Now having flowed in and thus 
clinging, we participate in his spirit and life [Jn 6.57]: “He who 
eats me, the same also shall live by me.” [Sir 4.12] “Wisdom 
breathes life into her children and protects those who seek after 
her, and will go before them in the way of justice.” For Christ 
is the wisdom who breathes spirit and life into his own when 
his blood flows in, by communicating his body and by pouring 
his blood into his members, and so he takes those seeking him 
into incorporation with him, going before them in all the way 
of justice, since unless we are thus in him, we cannot keep to 
the way of justice. When the Lord spoke in this way about the 
food and drink full of spiritual effects, and it seemed hard to 
some who did not understand these things [and wondered] if 
they should chew and break up the corporeal body of the Lord, 
the Lord spoke, teaching them about the perfect spiritual nour- 
ishment which is received in the sacrament, for he said about 
the restoration of lost spiritual life, “Does this scandalize you? 
What if you shall see the Son of Man ascending up where he was 
before?”! As if to say, “It is surprising that this very thing that 
blesses you scandalizes you. What about when you have seen the 
Son of Man with the intellectual eyes of faith ascending with all 
the members incorporated into him through food and drink, to 
the right hand of God the Father, at whose right hand he was in 
his divine person before from all eternity? Then, I say, you will 
not be scandalized by this, but you will be flooded with great 
exultation and joy, since you have been incorporated and made 
participants in the spirit and life and beatitude of Christ.” And 
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so he adds afterwards, “The words that I have spoken to you are 
spirit and life.”'“° The “spirit” in these words is what vivifies for 
the blessed life. Now the flesh alone, if it were simply torn by 
the teeth—as you think, filled with fleshly thoughts—would give 
no benefit for the reception of the operation of the food and 
drink of the sacrament. “Man has eaten the bread of angels,” 
since the angels are fed not by visible but by invisible divine 
food and drink. [Tb 12.18-19] “For when I was with you, I was 
there by the will of God ... I seemed indeed to eat and to drink 
with you, but I use an invisible food and drink, which cannot be 
seen by men,” as it is said [Sir 15.3-4], “With the bread of life 
and understanding, she shall feed him, and give him the water 
of wholesome wisdom to drink, and she shall be made strong 
in him, and he shall not be moved, and she shall hold him fast, 
and he shall not be confounded.” For thus the bread of the sac- 
rament is understood according to the recognition that it is the 
bread of life, and the water of wisdom is not insipid water, since 
wisdom gives it sweetness of taste, so that it may become wine 
of eternal joy, as he made it to be in Cana of Galilee [Jn 2.8]. 
And so he will drink this, and it will flow to incorporate [him] 
into Jesus Christ, and thus incorporated he will be made strong 
in him, and he shall not be moved from him by any impulse 
of temptation, and he shall hold him fast in himself and shall 
never be confounded; already a participant in the spirit and life 
and grace and beatitude of Jesus Christ, he will be exalted in 
him to the right hand of God, so that there he may delight in 
the truth itself, as this [truth] is signified here in the species of 
the corporeal sacrament. For thus Christ himself says [Jn 3.13], 
“And no man has ascended into heaven, but he who descended 
from heaven, the Son of Man who is in heaven,” since the Son 
of Man so descended from heaven so that he might cause all, 
incorporated into him and flowing into him through his blood, 
to ascend to the right hand of the Father with him, so they may 
delight there in his own divinity forever. 

Now this nourishment, which, as we have said, is composed 
of spiritual food and spiritual drink, pertains to the interi- 
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or nourishment of man, about which it is said, [2 Cor 4.16], 
“Though our outward man is corrupted, yet the inward man is 
renewed day by day.” Now man is generated in grace, as it is said 
[Eph 4.23-24]: “And be renewed in the spirit of your mind. 
And put on the new man, who, according to God, is created 
in justice and holiness of truth.” And since, as the Philosopher 
says, we are generated and nourished from the same things,'” 
it is necessary that the inner man be nourished in the same way 
by the nourishment of grace. This is the food which is called Eu- 
charist, that is, good grace, as we have shown already by many 
[explanations]. 

Now there are five conjoined operations which the sacrament 
has as the drink of the blood of Jesus Christ, according to the 
five [properties] in the blood of the Lord. The first of these is 
redemption from the debt of eternal death, which it has insofar 
as the seat of life is in the blood, which the Lord gave for us. The 
second is that blood washes from sin, and it has this [operation] 
from the power of divinity united to the blood. The third is that 
it waters and infuses what is dry, and this it has from the proper 
moisture of piety. The fourth is that it dyes, and this it has from 
its rosy purple color. The fifth is that it signs, and it has this be- 
cause it flows from the cross of Christ. 

Now about the first [operation], which is [to be] the blood 
of redemption, it is said [Rv 5.9], “You were slain, and have re- 
deemed us for God in your blood,” that is, you have snatched 
us from the power of the devil, into whose power we were sold 
by the price of the apple that was bought. This is what is said 
[1 Pt 1.18-19]: “You were not redeemed from your vain prac- 
tice of the tradition of your fathers with corruptible things such 
as gold or silver, but with the precious blood of Christ, as of a 
lamb unspotted.” For this was prefigured in the prophet where 
it is said [Zec 9.11], “You also by the blood of your covenant 
have sent forth your prisoners out of the pit in which there is 
no water”; that is, through the redemption of blood, by paying 
the price [of] your soul for them, the seat of which is in the 
blood, having opened the prison of sin and death, you have 
redeemed and set free all those conquered by sin and closed 
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in the prison of death into the liberty of grace and reconcilia- 
tion. In this way, the blood of Christ that we receive is called the 
pledge of redemption and salvation, since just as a man who has 
a pledge or money can redeem himself from every suit brought 
against him, so the one incorporated into the blood, having 
with him the soul of Christ, redeems himself from the suit of 
debt and the penalty of sin as by a pledge. The Apostle speaks 
in this way [2 Cor 1.21-22]: “Now he who confirms us with you 
in Christ, and who has anointed us, is God, who also has sealed 
us and given the pledge of the Spirit in our hearts.” For he does 
all these things through the blood of Christ, the reception of 
which strengthens the members’ unity in the mystical body of 
Christ. This blood anoints [us] for the health of salvation. It 
seals us against the striking angel. Through it, the pledge of the 
Spirit is given to us, since the seat of the soul of Christ is in 
the blood, and the divine Spirit, which is the eternal divinity, is 
joined to him through union, making this pledge effective for 
plentiful redemption. [Ps 130.7] “With the Lord there is mercy, 
and with him plentiful redemption.” About this redemption, it 
is said [Hos 7.13], “I redeemed them, and they have spoken lies 
against me.” [Hos 13.14] “I will deliver them out of the hand 
of death. I will redeem them from death.” And the Psalmist 
expresses this, saying [Ps 130.8], “And he shall redeem Israel 
from all his iniquities.” 

So therefore’ redemption is conjoined to the work of the 
blood of Jesus Christ. 

For its operation is to wash away the filthiness of the vices, 
and the filthiness of venial sins, and the filthiness of the remains 
of sins. For Christ, desiring to wash away the sins of the world in 
his own blood, gave the sharpness of his blood that the deep 
filthiness in us might be washed away, since, as those who make 
lye make sharp the humors which become lye so that the depths 
of filth in clothes can be washed by its sharpness, so the Lord 
put the sharpness of the divinity in the humor of blood, so that 
by the blood of Christ all the elect of God might cleanse the filth 
of the vices. This is what the Apostle says [Gal 2.20]: “Although 
I now live in the flesh, I live in the faith of the Son of God, who 
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loved me, and delivered himself for me.” Now this delivery took 
place in the washing with blood. [Rv 1.5] “Who has loved us, 
and washed us from our sins in his own blood.” John the Bap- 
tist intended to say this, when he said [Jn 1.29], “Behold the 
Lamb of God, behold him who takes away the sin of the world.” 
For he did not take away the sins of the world so he could have 
[them], but he took [them] away so he might wash [them] away 
with his blood, as it is said: “They have washed their stoles, and 
have made them white in the blood of the Lamb” [Rv 7.14]. 
“Stole,” which comes from stolon,'** which is “long,” signifies the 
whole way of life, even to the end, that is, that the whole must 
be washed from filth and made white in the blood of the Lamb, 
as is said [Is 64.6], “And we are all become as one unclean, and 
all our justices as the rag of a menstruous woman.” And so they 
need a strong and sharp washing. [Rv 22.14] “Blessed are they 
that wash their robes in the blood of the Lamb, so that they 
have a right to the tree of life, and may enter in by the gates 
into the city.” For only those who have been cleansed in the 
sprinkling of the cleanest blood of the immaculate Lamb have 
the right to the tree of life, which is the body of the Lord, and 
these belong to the unity of the mystical body, from which the 
heavenly city is built, coming into which they enter into the joy 
of their Lord, as is said [Mt 25.12]. This washing is signified 
where it is said [2 Kgs 5.10], “Go, and wash seven times in the 
Jordan, and your flesh shall recover health, and you shall be 
clean.” For Jordan means “the humble descent,”" and signifies 
the torrent of blood that descended from the humiliation of 
the cross, in which outpouring all are cleansed from the taint 
of the corrupt flesh, and so the Lord willed that the water of 
atonement should flow from his side along with the blood of 
redemption, so that he might signify that the power of cleans- 
ing is in the blood from the water. So it is said [Heb 10.22], 
“Let us draw near with a true heart in fullness of faith, having 
our hearts sprinkled from an evil conscience, and our bodies 
washed with clean water,” since all corruption goes forth from 
the corruption of the body. [Zec 13.1] “In that day there shall 
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be a fountain open to the house of David, and to the inhabi- 
tants of Jerusalem for the washing of the sinner and of the un- 
clean woman,” that is, for the cleansing of body and of soul. 

And so it is clear that the blood of Christ cleanses filth. 

Now it has a third conjoined operation, which is that it wa- 
ters and inundates what is dry, and through this operation, it 
also extinguishes the fires of the evil heat of desire and con- 
cupiscence. For in nature nothing so waters what is dry, both 
moistening and fecundating, as good blood, and nothing so ex- 
tinguishes the evil fires consuming the substance as refined and 
good blood, when the members are inundated by such blood. 
This is signified where it is said [Sir 24.31], “I said, ‘I will water 
my garden of plants, and I will water abundantly the fruits of my 
meadow.’ And behold, my brook became a great river, and my 
river came near to a sea.” The Lord watered the garden of the 
Church with the blood from his own heart and side so that all 
good plants would grow in it, and he made for it a course of the 
blood flowing from his five wounds, overflowing to irrigate the 
whole world, to moisten the dry and extinguish fires, and this 
river came to the sea of the bitterness of the passion of Christ. 
So there is a saying about the blessed man [Jer 17.7-8] “who 
trusts in the Lord, and the Lord shall be his confidence. And he 
shall be as a tree that is planted by the waters, that spreads out 
its roots towards moisture, and it shall not fear when the heat 
comes. And its leaf shall be green, and in the time of drought it 
shall not be concerned, it shall never cease to bring forth fruit.” 
For in nature, nothing so moistens and waters, causing fruits 
and growth, as human blood. For whatever is watered by hu- 
man blood immediately grows and is moistened to bear fruit. 
So it is that Balaam, seeing in the figure of the tabernacles of 
the sons of Israel the qualities of the Church watered with the 
blood of Christ, said [Nm 24.5-6], “How beautiful are your tab- 
ernacles, O Jacob, and your tents, O Israel! As wooded valleys, 
as watered gardens near the rivers,” etc. For the tabernacles are 
the powers of the Church fighting against its enemies. The tents 
of Israel are those living in the cool of the contemplation of 
the truth. Now the wooded valleys are those bearing much fruit 
in humility. The gardens are named from the growth, directing 
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the plants of the virtues, which are near the rivers of the wounds 
of Christ, watered by the blood of Christ through spiritual and 
sacramental communion in his blood. This watering is necessary 
to us since our hearts are often lacking the moisture of piety and 
are dry inside. [Ps 143.6] “My soul is as earth without water to 
you.” [Jgs 1.15] Achsah, which means “furious,”!° because she 
was angry and took revenge on the sins committed against her, 
said, “You have given me a dry land: give me also a watered land.” 
So “Caleb,” that is, God the Father, gave her “the upper and the 
lower springs.” For the lower spring is the fountain of the blood 
of Jesus Christ, but the upper spring is the dew of heavenly grace 
descending from the divinity of the blood of Jesus Christ. 

Therefore, it both waters the dry and extinguishes fires, and 
it extinguishes with its moisture the burning sword placed be- 
fore paradise to guard the way to the tree of life [Gn 3.24], so 
that the way to reach the tree of life might be easy. 

Now the fourth operation of the blood, which it has from its 
rosy and purple color, is that it dyes everything upon which it is 
poured, and everything dyed by it becomes red from its redness 
and safe from the striking angel. And so anything dyed by blood 
was called holy by ancient laws, since laws are confirmed by dye- 
ing with blood, and so the children of Israel dyed the posts and 
lintels of their houses with the blood of the lamb so the striking 
angel could not enter. [Ex 12.13] “The blood shall be to you for 
a sign in the houses where you shall be, and I shall see the blood 
and shall pass over you, and the plague shall not be upon you to 
destroy you, when I shall strike the land of Egypt.” For the houses 
in which we live are the preserving virtues and works. Now the 
doors are the apprehensions of the senses and what is sensible 
coming in to us. The posts on both sides are the deliberative rea- 
son on one side, and the freedom to consent or the will to refuse 
consent on the other. And the lintel of the houses is the superior 
part of the reason, which ought to stay in higher contemplation, 
in order to rule the whole house and guard the doors to which 
the sinister striking angel will not dare to approach, if the blood 
of the lamb has been smeared by communion in the holy chal- 
ice and by consideration of Christ’s passion, and the destroying 
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plague will not come into any of our homes. This is the “scarlet 
twice dyed,” with which it is said [Ex 28.5] that the sacred vest- 
ments should be dyed. For scarlet is a mollusk, which, as the phi- 
losophers say, is born from dew, and is called murex or “purple,” 
from which the word “cat” (murilegi) is derived, because they 
collect them.'*” [The mollusk] has a very red color in the body 
under the head, which is its blood, by which royal purple is col- 
ored, and it signifies Christ, dyeing and sanctifying us in his pur- 
ple blood. It is said that the mollusk is conceived without male 
seed, and, having been born, he is dyed twice in his own blood; 
in life [Christ] was dyed by the wounds in his hands and feet, and 
after death he was dyed by the wound in his side, and both times 
he dyed the Church for its sanctification, nor is it sanctified nor 
would it be unless dyed by his own blood. This is the many-col- 
ored robe that the great patriarch made as a garment for his son 
Joseph, [Gn 37.3] clothing the whole Church with the variety of 
virtues, a garment that signifies the body of Christ, into whom the 
whole Church is incorporated, which the brothers dyed with the 
blood of a kid when they sold Joseph, since the Jews, the broth- 
ers of the Lord, when they sold the Lord in Judas the traitor, 
dipped the tunic of the body of the Lord and of the Church’s 
way of life in blood, which is called the “blood of a kid,”!* since 
it was poured out by sinners and for sinners and from the body 
which was made like to the body of a sinner through its ability to 
suffer, in order to dye such a tunic. [Is 63.2] “Why, then, is your 
apparel red, and your garments like those of the ones who tread 
in the winepress?” Thus dyed, we are sanctified by his blood and 
conformed to Christ. [Ex 4.25] “You are a bloody spouse to me.” 

The fifth and final operation conjoined to the sacrament 
is that it signs, and it has this [operation] from the cross from 
which it flows, through which we are all marked and distin- 
guished and signed for the family of God and of Christ his Son. 
This is what is said [Rv 7.3]: “Hurt not the earth, nor the sea, 
nor the trees, until we sign the servants of our God on their fore- 
heads.” For he who is in the family of Christ should be signed 
by Christ with the sign of the cross and of his blood, since, if 
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we are not signed, we are cut off with the earth, which signifies 
the lovers of earthly things, and with the sea, which signifies the 
restless cares of the worldly, and with the trees, which signify 
high and lofty dignity of personages and honors. [Ezek 9.4] “Go 
through the midst of the city, through the midst of Jerusalem, 
and mark a ‘T’ upon the foreheads of the men who sigh and 
mourn for all the abominations that are committed in the midst 
of it.” Now “T” is the sign of the cross and the blood of Christ. 
Paul gloried in this sign of the blood and passion of Christ. [Phil 
3.10-11] “Being configured to his death, if by any means I may 
attain to the resurrection which is from the dead.” [Gal 6.17] 
“From henceforth let no man be troublesome to me for I bear 
the marks of the Lord Jesus in my body.” For these stigmata are 
consecrations of the passion and blood of Jesus Christ. For it is 
shameful for our head to bear the sign of rosy blood, and for the 
members to have no communion in that blood. The bride says 
about the bridegroom [Song 5.10], “My beloved is white” with 
innocence “and ruddy” with blood. Therefore, it is shameful for 
us to be configured to the world, made evil by filthy concupis- 
cence, and to pollute the blood of Jesus Christ our Lord. 


TRACTATE THREE 


In which is treated how the whole Christ is contained under 
the form of bread and under the form of wine 


Chapter 1 


He repeats the opinions of some about how Christ is 
contained under the sacramental species. 


According to the division given earlier, we should speak next 
about how the whole Christ is contained under the form of 
bread and under the form of wine. 

There were three opinions about this among the ancients, 
which are described in the fourth book of the Sentences, as well 
as in the Decretals.'*° 
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Now the first of these opinions is that Christ is not contained 
under the form of bread and under the form of wine except 
under the sacramental sign. 

The second opinion is that Christ is contained under the form 
of bread and the form of wine according to the truth of his body 
and soul, while at the same time the substances of bread and wine 
remain under the same forms, which do not stand in the way of 
Christ’s existing at the same time, since Christ, in the whole truth 
of bodies and of the soul, can really be in the same place as anoth- 
er body, just as when he came in to the disciples through closed 
doors,'*° and when he rose from the tomb by bursting forth with- 
out opening the seal of the tomb; and according to this opinion, 
the color and taste and quantity and shape of the bread and the 
wine are in the substance of the bread and wine as in a subject, 
but they further signify the spiritual refreshment which is in the 
body and blood of the Lord. And they say that there is a similar 
ity to the other sacraments of the new law, such as in baptism, 
where the substance of water, in which the coldness of water and 
limpidity and gentleness exist as in a subject, remains but which 
nevertheless spiritually signifies spiritual washing and moistening 
and cooling. [The situation] is also similar in confirmation, in 
which the substance of oil and the substance of balsam, in which 
the fragrance and the richness exist as in a subject, remain in the 
chrism, [but] which nevertheless spiritually signify the fragrance 
of grace and the anointing of the Holy Spirit, which come about 
through Christ against the weakness from the tinder of sin, and 
so also in the other sacraments. 

The third opinion is that the whole Christ is contained under 
the form of bread and under the form of wine as a spiritual food 
according to the true existence of body and soul and spirit and di- 
vinity as well as all his members, and the substances of bread and 
wine do not remain there, because nothing is contained there 
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include excerpts from texts that correspond to or answer them. In Lombard’s 
Sent., the three opinions are not gathered together and listed as three, but are 
all mentioned; cf. IV Sent. 10.1 (first opinion), 10.2 (third and correct opinion), 
11.2.6 (second opinion). 

150. Cf. Jn 20.19. 


DISTINCTION THREE 223 


under the forms of bread and wine except the truth of the body 
of Christ and the truth of the blood of Christ, and the forms, 
namely, the flavor and color of bread and wine, are there without 
any subject, nor are they there except to signify the perfect nour- 
ishment, which we have from the body and blood of Christ.'*! 

These are all the opinions of the ancients who consider the 
question of how Christ is contained under the form of bread 
and of wine. According to the first of these opinions, Christ is 
not contained under the form of bread and wine in truth, but 
it is only signified that he refreshes spiritually as bread and 
wine refresh corporeally. Now according to the second opinion, 
Christ is contained under these forms, but with the substances of 
bread and wine. According to the third opinion, no substance is 
contained there except the substance of the body and blood of 
Christ and of the natures that are in Christ, etc. 

Now opposed to the first opinion is what Christ said [Mt 
26.26, 28, Mk 14.22, 24, Lk 22.19], offering bread to his disci- 
ples: “Take, this is my body.” And, offering the chalice, he spoke 
similarly, “This is my blood.” But this expression is not true if 
that which is pointed out was not the true body and blood of 
Christ, and so there would not seem to be truth in the sacra- 
ment of truth upon which the whole Church is founded, which 
is very abominable. 

Further, the words of the Apostle can be brought to bear 
against those [objectors] [1 Cor 10.16]: “The chalice of bless- 
ing, which we bless, is it not the communion of the blood of 
Christ, and the bread, which we break, is it not the partaking in 
the body of the Lord?” For this is not true if the body of Christ 
is not received under the form of bread and the blood of Christ 
is not received under the form of wine. And so the Apostle 
would not be speaking the truth, which is very unfitting for the 
sacrament of truth. Further, why would it be necessary to make 
such a ceremony concerning bread and wine, which do nothing 
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but signify the body and blood of Christ? For bread could sig- 
nify his body from the institution itself without such a ceremo- 
ny, and wine could signify blood. Further, why would priests be 
ordained, and why would altars and churches and other things 
that pertain to the rites and form of worship of the altar be con- 
secrated, if nothing happened in them except that the bread, 
which merely signified the body of Christ, and wine, which 
merely signified the blood of Christ, were only blessed? Further, 
the adoration and worship that are offered by the people would 
be given to a mere creature. And so there would be idolatry in 
every Mass, since the worship owed to the Creator would be giv- 
en to a mere creature, which it is very wrong to say. 

On account of this and other things, I firmly say that this 
opinion is not an opinion, but a manifest and condemned her- 
esy, and the book in which it is contained should be burnt. And 
although they might respond to all the things said above in dif- 
ferent ways which would not deeply concern a Catholic, never- 
theless, it must be said most firmly that those who hold this opin- 
ion are heretics, since certainly no Catholic response to our 
objections can be given. 

For if it is said that the meaning of the expression, “This is my 
body,” is, “What is signified through this is my body,” neverthe- 
less what is said is certainly not [true], since [in this interpreta- 
tion] the demonstrative pronoun cannot denote demonstration 
for the eye, nor a simple demonstration, nor can another mode 
of speaking be denoted. That it does not denote a demonstra- 
tion for the eye is clear, since those who say these things say 
that Christ is not contained under these forms. And that it does 
not denote a simple demonstration is clear because a simple 
demonstration requires at the least the same species, as when 
rue, or another herb, is pointed out, I say, “This herb grows in 
my garden,” meaning that what is of the same species grows in 
my garden. Now this case is not at all similar, since neither is the 
body of Christ here according to those people, nor is there an- 
other thing similar in species, and so this pronoun would have 
to be separated from the demonstration, which is entirely ridic- 
ulous. So we pronounce this first opinion heretical. 

And if it is said that [this opinion] is contained in the Decre- 
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tals and the Sentences, I say that it is contained in these books not 
as determined truth, or even as a probable opinion, but as a he- 
retical falsity that should be condemned through disputation; 
nevertheless, in knowledge of the sacraments, little attention 
ought to be given to the opinions of the writers of the Decre- 
tals, since they certainly write much falsity from their hearts, or 
such things, and they say that they are men ignorant of Sacred 
Scripture, not aware of the original writings of the saints, nor 
can they fail to err in teaching about the Catholic faith things of 
which they are ignorant. 

Therefore, having rejected this opinion as heretical and taint- 
ed, let us consider the second, which says that the substances of 
bread and wine remain here, and the body and blood of Christ 
are with these substances in the forms of bread and wine, ac- 
cording to the reality of their substance. They put forward for 
this [opinion] two strong reasons and three signs, by which they 
strive to persuade of what they say. 

One of these reasons is, they say, that the accidents are there, 
namely the shape, quantity, color, smell, and taste, and those 
things which are touched, namely, cold, dry, and moist, which 
cannot exist without a subject. Therefore, since these things do 
not affect the body of Christ, which has human quantity and 
shape, and is not small and round, nor does it have the color 
of white bread or the color of wine, nor their smell or taste, 
nor such moisture or dryness or coldness which is in bread and 
wine, these forms and qualities must affect some other sub- 
stance. Now there is nothing for them to affect except the sub- 
stance of bread and wine. Therefore, the substances of bread 
and wine remain with the truth of the substance of Christ in his 
divinity and in his humanity. 

The second reason, they say, is that Christ is not the destroy- 
er of the substances of which he is the Creator and Conserver, 
bringing forward for themselves from the Apostle [the verse] 
[Gal 2.18], “For if I build up again the things which I have de- 
stroyed, I make myself a transgressor.” And this [Sir 34.28]: 
“When one builds up and another pulls down, what profit do 
they have but labor?” Therefore, since there is no use in the 
destruction of the substances of bread and wine, because Christ 
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can be with them under the same forms according to the truth 
of his substance in his humanity and divinity, Christ does not 
destroy those substances by his presence, nor is there anything 
else in the sacrament that destroys them; therefore, those sub- 
stances of bread and wine remain. 

Now the first of the signs that they introduce is that, when 
the body of Christ is consecrated on the altar, it fills and sustains 
someone hungering corporeally if it is eaten by him in large 
quantities, which it would not do if it did not have the corporeal 
substances of bread and wine. The second sign they mention is 
that it is frequently found that a mouse or another animal, eat- 
ing from the pyx after the consecration, is sustained by it, but it 
is evident that a mouse and a brute animal are not refreshed by 
the body or blood of Christ; in order that they be refreshed, an- 
other substance is necessary: therefore, it must be that they are 
refreshed by the substance of the bread and the substance of 
the wine, but they are not refreshed by these unless [these sub- 
stances] remain under their forms: therefore, the substances of 
bread and wine remain under their forms. 

Now the third sign on which they chiefly rely is that, after 
the consecration, the bread often rots in the pyx, so that it falls 
into parts and has a taste of rot, but nothing rots except a mixed 
substance: therefore, the mixed substance of bread is there, and 
similarly the substance of wine. For the body and blood of Christ 
do not rot, [and] accidents do not rot through themselves, be- 
cause in themselves [they have] a simple form consisting in a 
simple and invariable essence. 

These are the cogent reasons which they introduce to assert 
their opinion. 

These words of the Lord are opposed to them. For when we 
say, “This is my body,” it can be asked of them what the pronoun 
points out. If it should be said that it points out the substance 
of bread, which the sensible forms shown to the senses affect, 
then this saying is altogether false, because then what is pointed 
out by the pronoun is the substance of bread, and it is clear that 
the substance of bread is not the body of Christ, since the sub- 
stance of bread is inanimate and non-living and not glorious. 
The body of Christ is animate and living and glorious. Now if 
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it is said that the substance of the body of Christ is pointed out 
by this pronoun, this [opinion] can in no way stand, since the 
substance is not pointed out by a demonstration when the acci- 
dents do not affect that which underlies what is sensible. For it 
has already been shown and conceded by this opinion that the 
sensible accidents that are sensed here, that is, quantity, shape, 
smell, color, dryness, and moistness, in no way affect the body 
of Christ; therefore, the substance of the body of Christ is not 
pointed out by the pronoun, and thus when Christ says, “This 
is my body,” either it is nothing, or it is simply false. For if the 
body of Christ is pointed out, then he says nothing. Now if the 
substance of bread is pointed out, then what is said in the ex- 
pression is simply false. And a similar objection can be made 
about the expression, “This is my blood.” And this is the strong 
theological objection against this opinion. 

And there is another objection from reason, since, if the 
substances of bread and wine remain here, then the accidents, 
which are sensible, do not lead by signification to anything 
except to that type of refreshment which those substances to 
which they lead can provide; this is the refreshment of the body. 
Therefore, by signifying, they do not lead to spiritual refresh- 
ment, and thus they are present in the sacrament to no avail, 
since all the sacramental forms lead to a certain invisible grace, 
which is conferred in the sacrament. 

Now there is another objection: according to this, it should 
not be said in the celebration of the sacrament that the body 
and blood of Jesus Christ come to be for us, but it rather should 
be said that the body and blood of our Lord Jesus Christ come 
with these substances, under the same accidental forms. And 
according to this, the Church instituted the celebration of this 
sacrament poorly. 

On account of this and many things similar to it that can 
be objected, I say without prejudice that this opinion, which, 
although it is not judged to be heretical, is nevertheless very 
dangerous and very near to heresy, in no way pleases me.!*? For 
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I do not see [any way to interpret it] but that minor falsity of 
the words of Christ follows from it, as is shown in the objection 
already brought forward, for their saying does not admit that 
“This is my body” is true, [since] it has no reason for being 
true except what they say, that the body of Christ is under the 
same form with the substance of bread, since, according to the 
proper meaning of the expression, it follows that the substance 
of the body of Christ is with the substance of bread under the 
same forms; therefore, what is pointed out is not the body of 
Christ, since where one is with another in the same [place], 
one is different from another, since the fact that there are two 
distinct [realities] under one [appearance] does not mean that 
they become the same, but they remain distinct. And by subtly 
inspecting this opinion, I say that it is very dangerous, and very 
near the depravity of heresy, and therefore it seems to me that it 
should be abandoned. 

Now, to the first reason that they present for themselves, it 
seems that it must be said that the substances of bread and of 
wine do not remain here. 

Now to the objection that many receive nourishment from 
having eaten those things which are on the altar, I say that two 
things are connected with being nourished, namely, the satisfac- 
tion of the desires of hunger and thirst, and the restoration of 
the substance that was lost. I say, therefore, that from the acci- 
dents alone of smell and taste and touch, there would be nour- 
ishment that satisfies well the desires of hunger and thirst, but 
it would not restore what was lost there, because the substance 
of corporeal nourishment, which restores what was lost, is not 
there, since it was already shown in the first book of On Genera- 
tion and Corruption!” that what was lost is not restored except by 
that which is flesh potentially, and becomes flesh actually, but 
this is the substance and not the accidental form. 

Now, if it is objected that someone can be sustained for a long 
time by eating consecrated hosts, I say that he is nourished by 
the fact that the accidents hold natural heat, so that his body is 
not consumed, but they do not restore what was lost. Neverthe- 
less, I have seen some men, of no little learning, who responded 
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to this objection by saying that the substance of the bread and 
wine is really not there in that eating, but only the substance of 
the body and blood of Christ, but after eating, when the body of 
Christ is in the stomach, the substance of bread and wine itself 
returns again into the subject itself under the accidents of the 
taste of bread and wine, and then the bodies of those eating the 
body and blood of the Lord are nourished by the returning sub- 
stances of bread and wine for the nourishment of the body and 
the restoration of what was lost. But because this opinion is not 
proved by authority, nor is it supported by reason, we therefore 
repudiate this fabricated opinion; as the Philosopher says in the 
Metaphysics, they have been driven to a false position.'** 

And so it seems that what was said first must continue to be 
said, for this is neither very contrary to nature nor repugnant to 
reason. For if nature is considered in the primitive state before 
sin, in the first parents in whom the human body received its ap- 
propriate quantity from the Creator himself, then it should be 
said that, if the first parents had eaten in that state, food would 
not have been transformed into the reality of their bodies ac- 
cording to the truth of the substance of food, and nevertheless 
they would have nourished their nature and substance through 
the taste and smell and this sort of sensible qualities, and since 
this is true for every man, it seems that it ought to be said that, 
in the food that spiritually signifies the tree of life, there is no 
substance but that of the body of the Lord, but the bodies of 
those who eat are sustained by the exterior forms of the food. 

And this should be the response to the objection brought 
forward as the first sign, for it is not a great [marvel] if, in the 
sacrament of grace, Christ does the same thing which he would 
have done in every food in the nature of man if sin had not 
intervened, for then nothing would have been lost to the body, 
and so the body would have received no restoration from food, 
but the substance would have been maintained from the sensi- 
ble qualities of the food, so it would not be worn away. 

Now, about the second sign, we say that a mouse does not 
receive the body of Christ, nor could any animal, but rather, 
as soon as the dissolution of the sensible accidental forms [oc- 
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curs], Christ is not there anymore. Now! the dissolution of 
the forms happens either in the mouth of the mouse, or in the 
neck, or in the stomach, or in the other entrails of the mouse, 
and then Christ is in no way there. Now, Christ is there as long 
as the sensible forms which can be discerned by the senses are 
there, and not longer. 

Now to what they say about the nourishment of the mouse 
and its being sustained by this sort of food, I say that this has not 
been tested, nor should it be tested, because it would be a great 
sin. If they insist on asking what would happen if this thing were 
tested, I say that then the mouse or another animal would be 
nourished for the conservation of its substance, but not for the 
restoration of what was lost, as we have said about men. 

Now, they introduce a third sign, which is not difficult to 
refute, since rotting and corruption truly happen to the form 
that specifies sensible being. For form is considered in two ways, 
namely in itself, as a simple essence, and as such it is true that 
it is invariable. Now, it is also considered in sensible being, and 
this is triple, namely, in the matter of sensible, corporeal things, 
and in the medium of the senses, and in sense itself or the sense 
organ.” And in the matter of the sensible body, it changes and 
is changed in being and is generated and corrupted according 
to being. Now in the medium of the senses, existing according 
to that being which it has in the medium as in a medium, it 
does not always change by physical action, since the color of 
ice from that which is ice does not freeze either the medium or 
the sense, and similarly, the color of fire is not flammable, nor 
is the shape of fire; nevertheless, it is not simply unchangeable, 
since sounds and smells and that sort of thing are sometimes 
blown away in the wind, when nevertheless such forms are not 
in the medium as in a subject. For there is a medium in which 
the form exists without matter for the sensible operation of the 
soul, and the sensible form does not have such being from the 
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nature of the medium insofar as it is air, or water, or another el- 
emental nature, but rather it has [such being] from that which 
is in the medium from its conjunction with an eternal, higher, 
that is heavenly, body by whose operation all corporeal forms 
are constituted. 

Further, the sensible form has being more simply in the sense 
organ in which it is received without any addition of the material 
subject, as wax receives a seal without [receiving] anything either 
from the matter of the seal or from the accidents of the matter, 
and nevertheless the received sensible form is not invariable in 
its being, but sustains many variations according to the variation 
of the organ and the spiritual sense which is in the organ. There- 
fore, I say that the being that it has in the sacrament is similar 
to the being that it has in the medium and to that which it has 
in the sense, since it is in these without a material subject, and 
since it is changed by the motion and corruption in the medium 
and sense, and it is not unfitting that it should be changed in the 
sacrament. 

There will be an opportunity later to respond to the reasons 
that this opinion brought forward for itself. 

Therefore, following and embracing the third opinion, since 
it is faithful and true,'®” we say that it is supported by three very 
strong reasons, one of which is taken from the truth of the words 
of truth, in which he said, “This is my body,” and, “This is my 
blood.” For as Ambrose, Jerome, Augustine, and John Dama- 
scene say, the word of Christ is not imperfect like our word. For 
our word is only the messenger of the contemplative intelligence, 
because it causes nothing in things, but is rather the concept 
caused by things. Now the Word of the Son of God is the mes- 
senger of the universal active intelligence, creating and making 
all things by its light, and so the word of this active intelligence, 
which bears in itself that light which created all things, is the 
changing, creative, and constitutive cause of these, as it is said, 
[Ps 33.9] “For he spoke and they were made, he commanded 
and they were created.” And again [6], “By the word of the Lord 
the heavens were established.” And [Gn 1.3], “God said, ‘Let 
there be light.” And thus he spoke, so that all things would come 
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to be through the series of six days, that is, the Word begotten 
from eternity, which brought the light establishing all creatures 
that they might be established in being. So the Incarnate Son 
brought forth a word in miraculous speech, which also restored 
corrupted creatures in being. And this is the word which is the 
herald or messenger of the divine universal active intelligence, 
in which God and no creature is understood to be speaking, and 
so by these words, in which the uncreated Word and the light of 
the active intellect are borne forth, he refuted the blindness of 
the Jews [where] it is said [Jn 8.43, 42], “Why do you not know 
my speech? ... For from God I proceeded and came,” changing 
things by his word and establishing new creatures, and, since 
Christ spoke with such a word when he said, “This is my body,” 
it must necessarily be that this word transubstantiated the sub- 
stance of bread into the being of the body of Christ. And this is 
the most firm and Catholic reason, and it is not contrary to phi- 
losophy, provided that one knows well the power and ratio of the 
first cause. 

Now, the second reason upon which this opinion is founded 
is that, if the substance of the bread and wine remained when 
all the accidents that affect any substance point more familiarly 
and naturally to that substance which they affect rather than to 
another, and the accidents that remain do not point to anything 
but corporeal nourishment, thus Christ would not have said tru- 
ly [Jn 6.55], “My flesh is true food, and my blood is true drink.” 
But he rather should have said, “The substance of bread, which 
underlies the accidents, is true food, and signifies the spiritual 
food that is from my body,” rather than saying, “My flesh is true 
food and my blood is true drink.” 

The third reason is also taken from the words of the Lord: that 
according to this the body of the Lord was not eaten sacramen- 
tally, but the eating of the body of the Lord was signified under 
the signification of eating the bread. But this is spiritual eating, 
and so the whole sacramental eating would be destroyed, since al- 
though Christ would be in the sacrament in this way, it would not 
necessarily follow that he would be eaten in the sacrament, since 
it often happens in such [cases], where two things are simultane- 
ous, that when one is consumed, the other is not consumed as a 
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result, since they are not so simultaneous that they are one and 
the same, so that what happens to one happens to the other. 

This opinion puts forward two signs for itself. One is that 
all the saints generally determine the breaking of the body of 
Christ as we determined in what precedes, and that this break- 
ing is only in the forms and accidents surrounding the body 
of Christ. Now, if the substance of bread and wine remained 
there, then without doubt this breaking would be not only in 
the forms and accidents, but it would be in the substance of 
the bread, and this is contrary to the common tradition of the 
Church and of the saints. 

The second sign is very strong and effective, since, while in 
every sacrament there is something which is the sign alone, and 
something which is the reality alone, and something which is 
the sign and the reality, if it were as the first and second opinion 
say, then in this sacrament, there would be only two or four. If it 
is conceded that the body of Christ is not contained under the 
form of bread, as the first opinion says, then certainly there are 
only two in the sacrament, namely, that which is the sign alone 
in the form and substance of bread, and something which is 
the reality alone in the grace signified, and the body of Christ 
would not be there, and therefore there would be no sign and 
reality. If it is conceded to the second opinion that the body of 
Christ is here with the substance of bread, then certainly the 
sacramental forms will be the signs alone, and the substance of 
the bread will be there as the reality and sign, and the body of 
Christ as the reality and sign, and the sacramental grace as that 
which is signified alone, and any one of these is unfitting. 

Now, if it should be said that the form of bread with the sub- 
stance is the sign alone, as in baptism the water with all the prop- 
erties of water is the sign alone, then the body of Christ is not 
there at all, since the power of the words make nothing to be in 
that way, because they do not transubstantiate the bread into the 
body of Christ, and so then the body of Christ is not [caused to 
be present] by this sacrament, which is plainly heretical. And if 
someone desires to say that, by the power of the words, the body 
of Christ is caused to be there in the place with the substance of 
bread, this really says nothing, since a sacrament of the new law 
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causes nothing at all except what is signified and figured. Now, 
since Christ said, “Take, this is my body,” it is not signified in 
the form of the sacrament that the body of Christ is there with 
another body in the same place, but it is rather pointed out that 
the body of Christ is substantially and truly present under the 
form of bread; therefore, it is also caused, since in the sacra- 
ments of the new law the mode of signification is always related 
to the mode of causation. And so it is clear that the third opin- 
ion is true, since, as a sign, it best and naturally shows the nature 
and power of the sacraments of the new law, since, as Augustine 
says, they differ from the sacraments of the old law in that they 
cause and figure.'* 

Therefore, these are [the reasons] which are brought forward 
for this opinion. 

Now, those things which are against this opinion are those 
which the second opinion brought forward for itself. 

And to the first reason brought forward against this opinion 
and in favor of the other, we say, regarding the expression that 
accidents are without a subject, that it is possible in one way, and 
impossible in another. For if it is said that the accidents have 
some being without the subject in which the accidental form ex- 
ists, just as a material form has contrary possibilities for act and 
potency, we say that this really is possible, since they exist in the 
medium according to the being of the medium, and exist in the 
organs of sensing according to intentional being. For neither 
of these modes admits contraries, nor do they act nor are acted 
upon among themselves, and nevertheless they do exist in such 
being so that sensible cognition can happen. And, I say, they are 
in the sacrament in this way, around the body of Christ, veiling 
it, and signifying that he is true food. 

If, however, it is said that the accidental forms are there with- 
out anything in which they have any sensible being, I concede 
that this is impossible, since the Philosopher says that an acci- 
dent is that which, when it is in another, is not in it as a certain 
part, and it is impossible for it to have being without that in 
which it is.!°° 
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Now it is not difficult to reply to the second point, which 
they use to object to this opinion and [use] for themselves, that 
Christ is not a destroyer of the substances that he created. For 
the substances of bread and wine are not destroyed in the sac- 
rament, but they are rather transubstantiated into something 
much better, since the substance of bread is transubstantiated 
into the body of Christ, and the substance of the wine into his 
blood, and this is not to destroy the substances, but rather to ex- 
alt and dignify them. Now how this happens will be shown more 
plainly in the last treatise, where we will speak about the food 
as it is in the genus of sacrament, but here it suffices that we say 
that in no way by the sacrament are any substances destroyed 
that Christ, the author and restorer and defender of nature, es- 
tablished, for great would be his imperfection and weakness, if 
Christ could not nourish us spiritually without destroying the 
substances that nourish us corporeally. 

Therefore, [we have said] all the things that it seemed nec- 
essary to say about the three ancient opinions, we have faithful- 
ly recorded where the strength of each seemed to be, and we 
have chosen the third opinion, and we say that this one must be 
held, etc. 

Following this [opinion], therefore, we say that there is noth- 
ing refreshing the body in the sacrament, although the corpo- 
real sign of refreshment is in it. Now in this, three things must 
be considered, namely, how Christ is contained whole under 
the sacramental forms as spiritual refreshment. And why he as- 
sumed such a mode for himself that he could be contained un- 
der such forms. And what is his mode of being contained under 
these forms. For these are all very difficult, but an attempt to 
explain them must be made, since the truth of the faith is con- 
tained in them. 

For, concerning the first of these three, some say that Christ 
is contained under the sacramental forms in such a way that 
where there is a part, there is the whole. And blessed Hilary says 
this.'® But, if it is true that where there is a part there is the 
whole, then where there is an eye, there is the whole Christ; 
therefore, the whole Christ is in the eye of Christ. Now, if where 
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there is a part, there is the whole, then it is truer that where 
there is the whole, there is whatever part of Christ. Therefore, 
let us join these two, namely, that where there is a part, there is 
the whole, and where there is the whole, there is whatever part 
of Christ. Now, from these two, it follows that where there is the 
eye, there is whatever part of Christ, and where there is any part 
whatsoever, there is the foot; therefore, from the first, where 
the eye of Christ is, there is the foot; therefore, Christ either 
has a foot in the eye, or an eye in the foot, and these confusions 
appear to follow from this supposition. 

Now, about the second, it is commonly said by almost all that 
he assumed such a mode of being under the sacramental forms 
to signify that he is true food and true drink. Now, in every ge- 
nus of food, the perfect refreshment of food is not signified in a 
part, but in the whole, and perhaps not in the whole unless the 
whole is sufficient to give the refreshment of food. Therefore, 
since Christ is the perfect refreshment for all and for each one, 
it seems that Christ is not contained in the whole and in the 
part as the perfection of refreshment. 

Now, a strong third objection is that Christ cannot be in a 
place smaller and narrower than he is according to the truth 
and quantity of his stature, and since the form of the bread is 
very small, and he [grew] in height for thirty years, it seems that 
he cannot be contained in such a small place. Now nothing is 
in anything as in a place unless the beginning, middle, and end 
are distributed in the place. Therefore, if Christ is under such 
species as in a place, then his head would be in one part of the 
species, and his foot in another, and his hand in another, which 
is all confused. 

And so we say to these and to similar things that certainly 
only the third opinion that we have brought forward is true and 
Catholic. 

And it may be asked, how or according to what mode is the 
whole Christ contained under the sacramental forms? I say 
with Pope Innocent HI’ that Christ, according to his three 
[aspects], is present by three modes to the things around him. 
There is divinity in Christ, according to which he is true God, 
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and thus he is in every place not locally, but is in every place 
by essence, presence, and power. By essence, indeed, as the 
principle and ever-flowing fount of every essence that is a place 
and of every essence that is in a place. If this did not flow con- 
tinuously, all things would fall back into nothingness, as they 
were made from nothing. By presence, since all are present to 
his knowledge. By power, since by his power, moving things are 
contained and moved, as Gregory says,'® because he is within 
all, not bounded but bounding; and outside of all, not exclud- 
ed but in no way mixed in the mode of being or essence; and 
above all, not carried beyond, but exceeding all by his preem- 
inence; and below all, not lowered, but infinitely penetrating 
all things contained [within]. Christ has a human nature in 
himself, through which he is true man according to soul and 
body, and so is circumscribed in a place locally, whose begin- 
ning, middle, and end are distributed in a place, and so he was 
once on earth, both before the resurrection and after the res- 
urrection, and now is in heaven in such a way, according to the 
shape of the human body circumscribed in a place, that all his 
members have the order of position in such a space, and one of 
his members is not in the same space as another, but rather, as 
his members, they have the order of position in the place of the 
whole body. Now Christ assumed the form of bread and wine 
for our sake, as we said already, and so the whole Christ is true 
food and true drink in the forms of the sacrament in the truth 
of the presence of his divinity, and in the truth of the presence 
of his humanity, and he is in these forms as in a sign signifying 
him alone as food, and containing [him], not as only signifying 
him by the sign, as the first opinion says, but rather as in the 
sign, which the other two state, namely, that it signifies and con- 
tains him. 

Now, if it should be asked how Christ has these three 
[modes], it must be said that he has them as he is God, as he is 
body, and as he is the true food of the faithful. Therefore, just 
as the attributes of Christ’s corporeal humanity are not fitting 
for Christ’s divinity, so the attributes of Christ’s humanity refer- 
ring to a corporeal place are not fitting for Christ’s divinity in 
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respect to place. And so the attributes of Christ as he is food are 
not fitting for the shape of his humanity, since to be divided, 
broken, and ground by teeth does not belong to the shape of 
the body, as also it does not belong to the divinity of Christ; so 
the attributes arranged according to the place of the sacramen- 
tal forms are not fitting for him according to the place of his 
corporeal shape, nor are they at all fitting for him according 
to the place of the divine nature, but they are nevertheless fit- 
ting for the place of the corporeal shape, in that they require 
the corporeal place of the corporeal quantity’s form. Now [his 
presence in the sacrament] is like the divinity in [respect to] 
place in that he is whole in the whole place, and whole in what- 
ever part of the broken host, but it differs from the place of the 
corporeal shape in that he is not in the place of the sacrament 
descriptively, since then the middle and beginning and end 
would be distributed for him according to the place needed for 
a corporeal shape, and this does not befit him according to the 
place of the sacramental forms. Now this differs from the way 
in which God is in a place, since he is enclosed and contained 
within the sacramental form, and is not everywhere outside of 
it, but according to the form of God he is not in anything in 
that way, because he is not outside of all other things. Now this 
is a true and certain determination from the faith. For it is not 
unbelievable if Christ is referred to place by many forms natu- 
rally held or assumed in diverse ways. 

Now, if it is asked how Christ can be contained in such a 
small place as he is in the host or the fragment of the host with- 
out compressing his corporeal quantity, we say that he has this 
from assuming the form of food. For the truth of food in bread 
and the truth of drink in wine is signified and contained in the 
whole and in the part equally and according to one principle, 
to the extent that bread and wine are homogeneous, that is, 
they are like throughout and have one principle in the whole 
and in each part of them, and so, if Christ were whole in the 
whole, and not whole in each part, he would not have assumed 
the true form of food nor the true form of drink—which is ab- 
surd, since he himself said [Jn 6.55], “My flesh is true food, and 
my blood is true drink.” 


DISTINCTION THREE 239 


Therefore, this must be said about this, and firmly believed, 
and in no way doubted. 

Therefore, we must say about the objection from the words 
of blessed Hilary, [namely] that where there is a part, there is 
the whole, that it was not interpreted well in the objection. For 
Hilary meant that where a part of the broken sacramental form 
is, there the whole Christ is in all the wholeness of his divinity 
and humanity, and it is not [to be] understood as it was put 
forward [by the objector], that where part of the body of Christ 
is, as the place where the part which is the foot or hand or eye 
is, there is also the whole shape of the body of Christ in the 
position of place and location of the members. And a fallacy of 
accident is apparent in the argument, since what is attributed to 
Christ according to the place of circumscription of the human 
body’s shape is attributed to him according to how he as food is 
contained in the sacrament. 

The solution to the next argument is clear from the same 
[explanation], since those two arguments are founded on the 
same [point]. 

Now, to the question which was asked second, we say that 
truly Christ did not assume the sacramental forms of food and 
drink for any reason except to signify that he is the perfection 
of the refreshment of the faithful. Now, according to rule, it is 
true in all the sacraments of the new law that the sacramental 
forms only contain what is the reality and sacrament insofar as 
they signify it, just as in baptism and confirmation, those signs 
contain so much of character as there is signification in the 
sacramental forms of water and chrism, but it is not regularly 
true that they always contain what is the reality, inasmuch as 
they signify [it], since the reality which the sacrament should 
contain from its power and holiness is sometimes excluded by 
insincerity in him who receives the sacrament. Sometimes, also, 
such a reality is signified that can be acquired not only by the 
reception of the sacrament, just as baptism, through the bright- 
ness of the washing, signifies the eternal beatitude of soul and 
body, which is obtained not only by receiving the sacrament but 
also through the merits of good works and the exercise of the 
virtues. And in these two cases, the signification of the sacra- 
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mental forms somewhat exceeds the causality and the contain- 
ing of the sacraments, but it never exceeds the containing in 
respect to the thing that is the reality and sacrament, and so, 
since Christ, God and man, is the reality and sacrament in the 
sacrament of the altar, it is necessary that the sacramental forms 
contain Christ insofar as they signify [him]. Now they signify 
refreshment equally in the whole and in each part, if the whole 
is broken into parts. Therefore, the whole Christ is contained in 
the whole and in each part. 

Now, to the objection brought forward to the contrary, it 
must be said that this objection does not follow, because [in it] 
what is in corporeal food in so far as it is corporeal is attribut- 
ed to spiritual food. For [corporeal food] refreshes under the 
measure of a certain complete quantity, and if this quantity is 
diminished, it gives incomplete refreshment, but spiritual food 
is contained equally in the whole and in each part in its perfect 
power and strength and totality of refreshment. 

And if it is objected, as has already been said, that the sacra- 
mental forms are like signs, and so what is in the signs should 
be contained in the reality, it must be said that they are signs in 
the property of refreshing, but that they have many other prop- 
erties, which do not signify anything in the sacrament; for ex- 
ample, they are corporeal, corruptible, dry, cold, white, or red, 
or anything of this kind, and in these properties they are not 
related to the reality of the sacrament. 

Now, about what is asked thirdly, in what kind of mode Christ 
is contained under these forms, it must be said that this mode 
has already been determined, and it is mixed: partly from the 
containing of the sign, and partly from the containing of the 
place, and this containment of place is partly like the divinity 
[in regard to] place, and partly differs from it, and is partly like 
the place of the shape of the body, and partly differs from it. 
The containment of the sign is fitting, since he is contained in 
it as refreshment, and the containment has fittingness of place, 
since Christ is contained in this form according to truth, and 
is not contained sacramentally outside of it. It has a relation 
to place fitting to the divinity, since he is whole in the whole, 
and whole in each part; it has a [likeness] to a place which cir- 
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cumscribes corporeally, since there is [something] of quantita- 
tive capacity, as we have said before, and so by this grace, that 
is, according to the difference of the different [modes] which 
are fittingly in Christ, it is not appropriate to attribute to either 
of them that which is fitting for the notion of the other, and if 
[such an attribution] happens, a fallacy of accident occurs, or 
of figure of speech, from changing the mode of predication. 

Now, to the objection to the contrary, it must be said that he 
is in such a small whole without contraction of himself, and in 
the smallest part of it, even if it is broken very small. And if it is 
asked how this can be, we say that it is from the exigency of the 
sacrament, which otherwise would not be perfect, as was said 
above. For the containment of the divine body and of the food 
is attributed to the sacrament, and so whatever happens in this 
[mode] must be attributed to it, and not to other things. For 
the being of the divine body is in many places simultaneously, 
since it is in heaven and on any altar. And this does not befit a 
body simply, not accepted as divine. For the divine body can 
enter through a closed seal and exit without breaking or com- 
pressing itself, and without breaking or compressing the body 
through which it goes. And so the being of the Lord’s body as 
food is without contraction of itself in the whole or in any part. 
For the divinity exercises these powers in the humanity to show 
forth his glory and majesty, since, as Damascene says, although 
the divine and the human natures in Christ are distinguished by 
their idiomatic characteristics, that is, by their distinct proper- 
ties, so that one is eternal, impassible, immortal, having things 
of this sort, while the other is temporal, passible, and mortal,'!™ 
nevertheless, in operations, as the same Damascene says, they 
interpenetrate each other, so the leper was cleansed at the 
touch of the humanity by the operation of the divinity interpen- 
etrating into the operation of the humanity,'™ and it truly seems 
to be so in all the signs, for in the containment of the forms that 
contain Christ in the sacrament, the divinity interpenetrates, 
preserving the human shape from contraction and diminution 
or any change. 
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To the other [objection] that is brought forward, the response 
is clear through what has been said. 


Chapter 2 
He illustrates the determined truth from its properties. 


And so, having clarified these things that pertain to the deter- 
mination of the truth, playing!” in this truth, we say that Christ 
is contained in the sacramental forms as in the place of his glo- 
rious dwelling, as in the court of sweetest refreshment, as in the 
palace or mystery of spiritual sacrifice and immolation, and as in 
the knot of the most loving connection of God and man. 

And about the first of these ways, it should be noted that in 
no dwelling place is he found so certainly and infallibly as in his 
dwelling place. [1 Kgs 8.12] “The Lord said that he would dwell 
in a cloud.” Now the sacramental host is called a cloud, from 
which he spoke and established by decision that at all times he 
would be found certainly and gloriously in this place. [Ezek 
43-7] “Son of Man, the place of my throne, and the place of 
the prints of my feet, where I dwell in the midst of the children 
of Israel.” Therefore, let them remove their abominations far 
from me, since it is not fitting that an unclean and abominable 
man should approach to the place of my glory, where I dwell 
with them. For it was said to Moses [Ex 3.5]: “He said, ‘Do not 
approach here, but take the shoes off from your feet, for the 
place on which you stand is holy ground.’” For the feet of the 
soul are the intellect, by which foot it walks toward truth, and 
the affection, by which foot it walks toward virtue. When these 
feet are girded with the skin of cattle through delight in the 
pleasures of cattle, they are not allowed to approach this place. 
Now if the skin of cattle has been discarded by a bare and sim- 
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ple understanding through faith and by a bare and simple affec- 
tion through devotion, we are admitted to the entrance of the 
glorious dwelling, for although the earth is the body of Christ, 
because it was taken from the earth for our sake, nevertheless 
the earth was brought to wonderful holiness in this way, as the 
prophet says, “Know that the Lord has made his holy one won- 
derful,”'® since in this place he has brought Christ, the holy of 
holies in himself and in his own, to wonderful glory. 

He is with us, veiled by the wall of the sacramental species, 
gazing upon our devotion, and looking upon us in an unveiled 
manner through the windows. [Song 2.9] “Behold, he stands 
behind our wall, looking through the windows, gazing through 
the lattices.” While looking through the lattices or the windows, 
he is not seen while he sees. And so, in this sacrament, the Lord 
sees us, although he is not seen by us. Now these are the win- 
dows, through which truth is brought to us in the sacrament, 
and the lattices, through which the goodness of Christ’s virtues 
shines upon us, by which paths Christ directs the rays of his 
light to us, although we do not see him except as veiled. 

This is the tabernacle which God and not man established, 
as is said [Is 26.12, 33.20]. Christ, God and man, truly dwells 
in this tabernacle. [Heb 9.11] “By a greater and more perfect 
tabernacle, not made with hands, that is, not of this creation 
... he entered once into the holies.” For who except God could 
establish this tabernacle, since the accidental sacramental forms 
stand without a subject? Certainly no one. Who except Christ, 
God and man, could enter into this tabernacle without the con- 
traction of his quantity, in a mode which does not belong to hu- 
man creation? Surely no one. [Rv 21.3] “Behold the tabernacle 
of God with men, and he will dwell with them. And they shall be 
his people, and God himself with them shall be their God.” 

This is the wonderful tabernacle depicted with many mar- 
vels, and perfected by the vigilance of God, [about] which it 
is said [Ps. 42.4], “I shall go over into the place of the wonder- 
ful tabernacle, even to the house of God.” Therefore, Christ, 
God and man, dwells in these forms as in the place of his most 
glorious dwelling, about which it is said [Gn 28.16], “Indeed 
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the Lord is in this place, and I knew it not.” And again in the 
same place [17], “This is none other but the house of God, and 
the gate of heaven.” About which the Psalmist says [Ps 26.8], 
“I have loved, O Lord, the beauty of your house, and the place 
where your glory dwells.” 

For this is the court of sweetest refreshment. And this is the 
expression [Lk 22.11]: “Where is the guest chamber, where I 
may eat the Passover with my disciples?” For this is the inn at 
which Christ lodges in every Mass, so that in it he provides re- 
freshment for the disciples, nor does Christ any longer suffer 
that insult in the expression [Lk 2.7], “She laid him in a man- 
ger because there was no room for them in the inn.” For there 
is always a place for him in this inn, so he may prepare banquet- 
ing for his disciples here, although these sacramental forms in 
which Christ is contained as food can [also] be signified by the 
manger in which the Lord was laid as food of the beasts. [Is 
1.3] “The ox knows his owner, and the ass his master’s crib.” 
For the ox is the priest and the cleric, the one cultivating the 
earth of faithful hearts, and the ass is the simple layman, bear- 
ing the burden of the Lord, and saddled by the Lord, that he 
might carry and bear the Lord, and each knows his Lord, who 
has been placed in this manger to be food for him. He sighed 
for this manger like a good animal, mourning, when he says [Jb 
6.5], “Will the ox low when he stands before a full manger?” As 
if to say, “He will not low, but will enjoy with delight the food 
prepared for him.” 

This is the upper room that the man carrying a pitcher or 
jar of water showed [them], about which it is said [Lk 22.12, 
Mk 14.15, Mt 26.18],!® “And he will show you a large upper 
room furnished; prepare there.” For no one can lead [us] to 
this upper room except man, nor can he wash the one arriving 
unless he carries a jar of water, nor can anything hold such a 
great preparation except a large upper room, nor is it worthy 
for such a Lord, unless it be furnished and high, nor can a ban- 
quet be prepared there by anyone, except by the hands of the 
disciples, for this is that about which it is said [Sir 17.1-3,], “God 
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created man from the earth and made him according to his 
own image ... and he clothed him with strength according to 
himself.” For he who was made to the image of God resembles 
Christ, the beauty of the Father, in the light of intellect, and in 
his weak memory and in the sweet love of his will, and he has 
been clothed in virtue as a god, who shows nothing brutish! 
but rather shows such devotion and contemplation of the truth 
that he is carried into God, and he knows to lead to this court 
of spiritual refreshment. For the jug of the water of atonement 
is the cleansing of the conscience through tears of devotion and 
compunction, so that he who approaches may approach atoned 
for and cleansed. [Is 52.11] “Be cleansed, you who carry the 
vessels of the Lord.” For the true vessels in which the Lord is 
contained are the sacramental forms of bread and wine. [Is 
1.16] “Wash yourselves, be clean.” This is what Ahimelech the 
priest said to David [1 Sm 21.4]: “If the young men are clean, 
especially from women,” they may eat. And in the same place, 
a little later [5], “Truly as to what concerns women, we have re- 
strained ourselves since yesterday and the day before ... and the 
vessels of the young men were holy.” Now, the sacramental spe- 
cies are the upper room, in which the meal of heaven and earth 
is contained. So [Gn 6.16],”You shall make upper chambers 
and three stories in the ark,” which signifies the body of the 
Lord. Indeed, the chambers are for dining. The three stories, 
that is, the three chambers, are made to the order of three-fold 
measure, in which the three types of faithful men are refreshed, 
namely, the prelates, the celibate, and the married. For the cel- 
ibate are those who, keeping certain counsels, have ordered 
their life according to a certain religious way of life, that is, of 
the chief steward in whom Christ presents the good wine, which 
is specially reserved for the sons of grace in the Lord’s supper. 
[Jn 2.10] 

This upper room is great, since it contains great things, which 
are mentioned [Is 64.4]: “The eye has not seen, besides you, O 
God, what you have prepared for those who wait for you.” [1 Cor 
2.9] “Eye has not seen, nor ear has heard, nor has it entered into 
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the heart of man, what God has prepared for those who love 
him.” 

This, as the fathers say, is the high upper chamber in the 
wonder of faith and knowledge. So [Mk 14.13-14], “A man car- 
rying a pitcher of water shall meet you; follow him, and wherey- 
er he shall enter in,” etc. Here the Gloss says, “Follow him who 
leads into the high [place], where the refreshment of Christ 
is.”1° So [Prv 9.3], where wisdom summons those whom she has 
invited to the feast she has prepared, “She has sent her maids to 
invite to the tower and to the walls of the city.” The maids (an- 
cillae), who are named from an,!” which is “around,” and cilleo, 
cilles, which is “move,” are those priests who move around con- 
tinually preaching, and the clerics of the Lord, who are called 
into the tower of the wonderful high counsel of God, by whom 
this table is prepared. Now the walls of the city are the habits 
and exercise of the virtues, in which the citizens in the city of 
God make their dwellings. [Jdt 8.5] “She made herself a private 
chamber in the upper part of her house, in which she stayed, 
shut up with her maids.” Her faithful “maids” of the soul are 
the intellect and will and memory and reason, and things of this 
sort, when we ascend to the tower of the table of God. So Samu- 
el ate with Saul in the high dining room, after he had anointed 
him, saying [1 Sm 9.24], “Behold what is left, set it before you, 
and eat, because it was kept on purpose for you.” For this food, 
since [by it] he incorporates us into himself, and we incorpo- 
rate him into us, is reserved through the purpose of the wisdom 
of God, so that it may never go to waste, and may remain for the 
faithful to be eaten again. 

This upper room is paved with a decoration of level stones, 
that is, with every kind of virtue. So [Ezek 42.3], “And against 
the pavement of the outward court that was covered with stone.” 
[Is 54.11] “Behold, I will lay your stones in order.” For a heart 
made level by tranquility, strengthened by solidity, adorned 
with various virtues, is a covered upper room, since Christ is 
contained in the court of the sacramental species, beautifully 
covered in the hands of the disciples, that is, of the priests in 
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their respect for the priestly order. This food is not prepared by 
the hands of the heretics, nor of others who do not retain the 
Church’s form for preparing [it]. [1 Cor 10.21] “You cannot be 
partakers of the table of the Lord and of the table of demons.” 
For the office of the priests should not be exercised except by 
those who have been established in the form and unity of the 
Church for the purpose of their ministry at this table. [Is 61.6] 
“But you shall be called the priests of the Lord: to you it shall 
be said, ‘You ministers of our God.’” This is shown concerning 
Samuel, who had the priestly office [1 Sm 9.13], “For the peo- 
ple will not eat until he comes, because he blesses the victim, 
and afterwards those who were invited eat.” 

Therefore, these forms are the court of sweetest refreshment. 

They are a mystery, that is, the secret of spiritual sacrifice 
and immolation. For in this mystery reigning in heaven we offer 
eternally at the altar of the Church that which is mysteriously 
sacrificed every day and immolated by the hands of the priests 
of the Church. These species are signified [Lv 1.3] by the door 
of the ark of the covenant and in many other places, since these 
species are the holy court in which Christ is immolated, upon 
which host the priests who exercise the work of their priestly 
order place their hands, as it is commanded [Lv 8.18] that they 
place their hands upon the head of the victim, that is, upon the 
consecrated body of Christ, who is the head of every victim. To 
this door of the tabernacle all the faithful look with their hands 
raised to heaven, so that they may be offered in it with Christ to 
the Father, crucified and incorporated into Christ. This is what 
is said about the desire of the people to eat this food [1 Sm 
2.36]: “Assign me, I beseech you, one portion of the priestly 
office, that I may eat a morsel of bread.” For the unique and 
singular priestly portion is the victim of the body of Christ, to 
which the people are admitted, that they might be satisfied by a 
morsel of the bread of the Lord. 

This is signified [Gn 18.1-7] where it is said that Abraham 
was sitting at the door of his tent when he saw three angels 
coming down the road, for whom he had three measures of 
fine flour prepared and mixed into unleavened hearth cakes. 
For the sacramental species are the tent under which he knew 
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mysteriously that, at the time of the revelation of grace, Christ 
would be spiritually immolated, and he would stand watching 
daily in the serene light of faith and the fervor of charity so that 
he might be made a partaker in it. And in this mystery, he pre- 
figured this offering in the species of the bread of three mea- 
sures, that is, of the body and of the soul and of the divinity. 
This is the door of the tabernacle, about which it is spoken 
[Lv 4.4] where it is said, about the calf immolated for the sins 
of the multitude, that he, namely, the priest, shall lead it to the 
door of the tabernacle, “and shall put his hand upon its head, 
and shall immolate it to the Lord.” And later [5-7], “He shall 
also take of the blood of the calf, and carry it into the taberna- 
cle of the covenant, and having dipped his finger in the blood, 
he shall sprinkle it seven times before the face of the Lord, be- 
fore the veil of the sanctuary. And he shall put some of the same 
blood upon the horns of the altar of the sweet incense most ac- 
ceptable to the Lord, which is in the tabernacle of the testimo- 
ny. And he shall pour all the rest of the blood at the foot of the 
altar of holocaust in the entry of the tabernacle.” For this calf 
signifies the victim of the Lord’s body, immolated with the fat 
of devotion for the sin of the whole world, which is brought to 
the door, where it can be seen in the tabernacle of the Church 
when it is elevated by the priest on the altar to be seen by all the 
people. Now all the elders or the wise “place their hand upon 
his head” when they all extend their hands in devotion to this 
host and adore as if it is offered to God by all their hands. Now 
the priest who has been anointed for the priestly order “carries 
the blood into the tabernacle” when he brings it into the whole 
Church so that it may be communicated in by all. He “touches 
it with a finger” when he clearly shows to all whose blood this 
is, and how powerful communion in it is, for the work of the 
finger is to show and to direct, by a certain command, the eye of 
the one seeing to the thing pointed out. Now he “sprinkles sev- 
en times before the veil,” the veil that signifies the sacramental 
forms veiling the true body of the Lord, when, within the veil, 
he declares that there are seven effects of the blood, which are 
the memorial of the passion, the work of redemption, the effect 
of true drink, the cleansing of atonement, the natural sweetness 
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of the blood shared in charity, the coloring of conformity to 
Christ, and the signing or defending of the one receiving the 
blood, who is signed that he may not be harmed by the striking 
angel. Now he carries the rest of the blood, of which there is 
much, into the communal Church, which is the tabernacle of 
the covenant of the Lord, with which [blood] he enters the cov- 
enant of perpetual friendship; he pours it at the foot, that is, at 
the foundation of the altar of holocausts, that is, of the hearts of 
men in which this holocaust is burnt in the fire of holy devotion 
and charity. 

Therefore, Christ is in these species as in the mystical court 
of his spiritual sacrifice and victimhood or immolation. 

Finally, he is in it as in the knot of our most loving connection 
with him. For he is food in the sacrament, invisible to our bodily 
eyes, and is united to our senses so that he can be seen by us, 
so that we can feed on him with our eyes in these sacramental 
forms, which are like inferior forms of himself in which he is seen 
by our senses, as is signified where it says [Is 6.1], “I saw the Lord 
sitting upon a throne high and elevated, and that which was un- 
der him filled the temple.” For the house of heaven, where he is 
seen face to face, is filled with the majesty of his power. But the 
sacramental species visible to corporeal eyes, existing under him 
and around him, connect him to us by our corporeal senses, and 
so they fill the temple of the Church militant. 

These are what is behind him, about which it is said [Ex 33.23], 
“You will see my back, but my face you cannot see.” And so let us 
pray in the voice of blessed Gregory, that what we now bear in 
likeness, the things which are around him and behind him, we 
may grasp in the truth of their realities when we are taken up to 
glory.'” So Hagar the handmaid says, signifying the Church mili- 
tant, not yet liberated but subservient in many things [Gn 16.13], 
“Truly, here I have seen the back of him who sees me.” For in 
dignity the corporeal forms come after the vision [seen] through 
the species and through the naked truth of the reality, although 
they are prior to them in time, since, as it is said [1 Cor 15.46], 
“That was not first which is spiritual, but that which is natural.” 

For this is the veil that our true Moses, who is to be gazed upon 
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by us as by the children of Israel, places upon his face [Ex 34.33], 
which shines and is to be seen by the angels, to temper himself 
for us and bind himself to us. 

This is the holy of holies which, always tended, should be 
brought before the people, as long as we march, moving our 
camp here through this desert, tending towards our fatherland, 
as is said [Nm 4.5]. For we are not able to enjoy this vision open- 
ly, because of the imperfection of our eye, but under this veil we 
receive and see him as hidden. So they say about the sacramental 
forms [Is 45.14-15], “Surely in you is God, and there is no God 
besides you. Truly you are a hidden God, the God of Israel, the 
Savior.” For God is in the forms of the ecclesial sacraments, and 
outside the Church, God is not received through the reception 
of sacramental grace in the ancient sacraments or in those of her- 
etics, but God the Savior of Israel is hidden and bound in the spe- 
cies of the sacrament, administering to all the food of salvation in 
the sacrament. 

Therefore, in the sacramental species, he is bound to our 
senses as by a certain bond, lest he be entirely invisible and un- 
known to us. 


TRACTATE FOUR 


How should this food be received? 


Chapter 1 
That this food must be received in the truth of faith 


Finally, after all this, we must see how this food should be 
received and what should be received in it. For this is the final 
thing which, in the division above, we said must be especially 
noted about this food. 

Therefore, this food must be received in true faith, in the 
hope of divine bounty, in the charity of ecclesiastical unity, in 
bitter compunction, and in the delight and pleasures of blessed 
enjoyment. Now what is received in it will be mentioned later. 

It is received in true faith so that faith may be exercised con- 
cerning all the things handed on about the sacrament; in the 
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hope of bounty so that they might always hope that the divine 
bounty will give ever greater gifts in the sacrament; in the truth 
of charity so that the unity of the Church might be preserved; 
in bitter compunction so that we, who for our part receive such 
a sacrament, may be seized in our heart with sorrow; in the de- 
light and pleasures of blessed enjoyment so we may always have 
in the mind’s contemplation that blessed life of which this sac- 
rament is a sign. 

And Augustine says about true faith, “Why do you prepare 
the teeth and stomach? Believe, and you have eaten.”'” For, as 
is clear from what came before, this food is neither torn by the 
teeth nor digested by the stomach, although the sacramental 
forms are both torn by the teeth and sent into the stomach. “Be- 
lieve, and you have eaten.” Therefore, believe with true faith, 
and turn toward the sacrament with love, and so you have eat- 
en, since Christ has incorporated you into himself. For this is 
the true faith about which the Apostle says [Gal 5.6], “Faith that 
works through charity.” The Lord, speaking about the reception 
of this sacrament, says [Jn 6.27], “Labor not for the food which 
perishes, but for that which endures to eternal life, which the 
Son of Man will give you. For God the Father has sealed him.” 
And to the Jews who took this saying carnally but nevertheless 
desired an eternal food and said in the same [place] [28-29], 
“What shall we do that we may work the works of God?”—add, 
“by which we may receive what you speak about”— he answered, 
saying: “This is the work of God, that you believe in him whom 
he has sent.” As if to say, “By believing you will receive the food 
of truth which the Father has prepared and the Son of Man will 
give, whom God the Father has sealed for this, so that he may 
give this food.” For faith acts very strongly in this sacrament, 
which is the sacrament of truth because it contains, in simple 
truth, the whole truth and the author of truth and shows the 
true signification of all the ancient figures. For faith, as Diony- 
sius says in The Divine Names, is a light that works very strongly 
here, establishing truth in believers and establishing believers 
in the truth through the accord of reason and of cohesion, 
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since here human reason provides little or no experience.!” 
The Lord says in Psalm 101.6 to those whom he has caused to 
sit with him at his table: “My eyes were upon the faithful of the 
earth, that they might sit with me: the man that walked in the 
stainless way, he served me,” since the man sitting at the table 
receives food by faith, and the stainless priest serves the food at 
the table. This is very well signified where it is said about Moses, 
who first presented the manna to the children of Israel through 
his prayers [Sir 45.4], “He sanctified him in his faith, and meek- 
ness, and chose him out of all flesh.” Faith cleans and purifies 
the heart from the fantasies of errors. [Acts 15.9] “Purifying 
their hearts by faith.” Gentleness cleanses the heart from dis- 
turbances. So the Lamb himself, whom we receive in the sacra- 
ment by faith, says [Mt 11.29], “Learn from me, for Iam meek 
and humble of heart.” Therefore, this supper of the Lord’s body 
should be received in faith and gentleness of heart. And this is 
signified in Psalm 128.3, where it is said, “Your wife as a fruitful 
vine, on the sides of your house,” since the bride of the Lamb is 
the Church, which serves the wine of the body of Christ abun- 
dantly in the sacrament of the supper to the children of grace. 
So it follows, “Your children as olive plants around your table.” 
For the olive is the minister of light, and signifies the kindling 
of faith which is received in this sacrament in which nothing 
but faith works—olives that are around the table of the Lord in 
the sacrament, illuminating by faith and growing strong by the 
strength of the virtues. So it is that the Lord commanded [Ex 
26.34-35] that, in the tabernacle of the Lord, there be placed 
before the table of proposition a lampstand of light, which sig- 
nifies the illumination of faith, teaching through this that he 
who is dark because of faithlessness should not approach the 
table of proposition of the Lord’s body. 
Therefore, this sacrament must be received in true faith. 
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Chapter 2 
That it must be received in certain hope of the divine bounty 


This food must be received in certain hope of the divine 
bounty. For what will we not hope from the bounty of him who 
has given himself to us as food? So we cry out in certain hope, 
expecting every good of God, and we say: “The eyes of all hope 
in you, O Lord.” And this is so because [Ps 145.15-16] “you give 
them their food in due season.” For by this hope, the faithful 
are raised up, and, as though flying with wings of virtue, expect 
eternal [goods] from the divine bounty. So it is said [Jb 39.27], 
“Will the eagle mount up at your command, and make her nest 
in high places?” For this is called an eagle from the acuteness of 
its vision, about which it is said [Mt 24.28], “Wherever the body 
shall be, there the eagles shall also be gathered together.” For 
the Lord’s body has such a blazing glow that they gather to the 
reception of the Lord’s body elevated in high hope, in certain 
hope of the communion in all the good of the Lord, finding 
no other food desirable. So [Jb 39.30], “Her young ones shall 
drink up blood: and wherever the carcass shall be, she is im- 
mediately there.” For the young ones of the eagle are the faith- 
ful, small [and] simple in humility, since even the uneducated 
drink up the blood of Christ in this way, having certain hope 
that through reception of the sacrament they will attain to the 
happiness of eternal goods. And so, by the scent of the Lord’s 
body, the elect immediately are present with wonderful swift- 
ness of devotion, wherever the carcass shall be, which indeed 
has not decayed into worms but which is reputed as a worm to 
be trampled underfoot by the unfaithful synagogue. For this 
reason Christ himself says mournfully in Psalm 22.7, “But Iam 
a worm, and no man: the reproach of men, and the outcast of 
the people.” Therefore, all eagles rush to this carcass in hope of 
acquiring all goods, since, as Gregory says, “From the reception 
of present gifts, we have a firm hope of future expectation.”!”4 
[Rom 8.32] “How has he not also, with him, given us all?” since 
he, who has given us the one who has all that is the Father’s, 
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has given us all with him. For there is nothing he does not have 
who has the one who has all. So [Tob 10.5], “Having all things 
together in you alone, we ought not to have let you go from us.” 

This is the living hope, generated in us by such a great gift 
of God, about which it is said [1 Pt 1.3-4], “Blessed be the God 
and Father of our Lord Jesus Christ, who according to his great 
mercy has regenerated us to a living hope, by the resurrection 
of Jesus Christ from the dead, to an inheritance incorruptible, 
and undefiled, and that cannot fade, reserved in heaven for you.” 

This is the certain hope, drawing us to the shores of eterni- 
ty and holding our mind immovably fixed in the heavens, as 
an anchor holds a ship, about which it is said [Heb 6.18-20], 
“We who have fled might have the strongest comfort, by hold- 
ing fast the hope set before us, which we have as an anchor of 
the soul, sure and firm, and which enters in even within the 
veil, where the forerunner Jesus has entered for us, made a high 
priest forever according to the order of Melchizedek.” For to 
“enter in even within the veil” is to expect and to receive interi- 
orly the Lord Jesus Christ within the sacramental forms through 
hope, the one who here enters for us in this supper as a pon- 
tiff and high priest, presenting himself to us consecrated under 
the species of bread and wine, since this is what the first priest 
Melchizedek brought. [Gn 14.18] “Melchizedek the king of Sa- 
lem” came to meet Abraham, returning from the slaughter of 
the kings, “bringing forth bread and wine, for he was the priest 
of God Most High.” 

This is the hope about which is said [Hos 2.17], “And I will 
give her vinedressers from the same place, and the valley of 
Achor for a door of hope.” For the vinedressers of the Church 
administering Christ’s blood, consecrated from wine, are from 
the same place of the Church’s unity. The valley of Achor, which 
is interpreted to mean “the light of the brother” or “the height 
of the brother,”! which is indeed the valley richest in grain, 
is the true humility of Christ administering to the Church the 
grain from which Christ’s body is consecrated, since this grace 
is especially given to the humble, who presume nothing from 
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themselves but place all their hope in God. And this is what is 
said in Psalm 65.4, “The valleys shall abound with grain.” 

Therefore, this supper must be eaten in the hope of divine 
bounty. 


Chapter 3 


That this food should be received in the 
charity of ecclesiastical unity 


It must be received in the charity of ecclesiastical unity, since 
this sacrament is called the sacrament of charity and of unity by 
the fathers. 

Charity indeed, since it is presented in the greatest charity, in 
which charity he said [Prv 8.31], “My delights were to be with 
the sons of men.” For Christ desired, as Augustine says, that 
man participating in the supper should ascend to God, and be 
incorporated into him, and be a partaker of both his divinity 
and humanity, as the Word of the Father descended in flesh 
and was made a partaker of all that truly belongs to our human- 
ity, and [to do this] was the greatest charity.!7 

Now this ascension in the Word of the Father through incor- 
poration occurs directly through participation in this sacrament. 
So about John 1.14, “And the Word was made flesh and dwelt 
among us,” the Gloss says, “That it might be believed securely 
that men are born from God, God submitted to being born from 
man.”!” For our infirmity is healed by the taking on of our in- 
firmity, so that we may become gods and sons of God. And this 
is [what the verse means], “And the Word was made flesh and 
dwelt among us.” As if to say, “That which was above descended 
below, so what is the marvel if that which was below has ascended 
and been assumed in that which is above,”!” and so it is called 
the sacrament of unity and of charity from this charity uniting 
God with man and man with God: and so this supper must be 
received in the charity of ecclesiastical unity. Now this is best sig- 
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nified [Ex 25.30] where it is said that the loaves of proposition 
that were placed on the table each Sabbath were placed hot be- 
fore the face of the Lord, the Holy Spirit signifying by this that 
the bread of the new sacrament that is placed on the table of the 
altar to be eaten by all the faithful should be eaten in the heat of 
charity.!” For this reason it is placed on the table, and it is com- 
manded that the bread be covered by a gold plate, and a hand- 
ful of incense was placed upon the plate,!® the Holy Spirit sig- 
nifying by this that the table would be prepared for the faithful 
and presented to all, that is, upon the altar of the Church, from 
which alone it is right to receive communion, since the bread 
of communion for salvation is not found outside the Church, 
as the Psalmist says [Ps 84.4-5], “The sparrow has found her- 
self a house, and the turtledove a nest for herself where she may 
lay her young ones: Your altars, O Lord of hosts, my king and 
my God. Blessed are those who dwell in your house, O Lord.” 
For the darting sparrow signifies the lay faithful, constantly dart- 
ing about with the affairs of the world. The chaste turtledove, 
moaning in song, signifies the cleric, given over to the offices of 
chastity and cleanliness, moaning for his own sins and those of 
others. For these bring their young whom they nourish, physical 
or spiritual children, nowhere but to the altar of the Church to 
be nourished by the bread of the sacrament, knowing that those 
who dwell in the house of the Lord, which is the Church, are 
blessed. Others, miserable and abject, gather with heretics. [1 
Sm 21.6] “For there was no bread there, but only the loaves of 
proposition, which had been taken away from before the face 
of the Lord, that hot loaves might be set up.” Now the plate sig- 
nifies the splendor of divine wisdom in the heart of the com- 
municants, and in the contemplation of those considering the 
wisdom of God in wonderful counsel, providing such holy things 
to the faithful from communion. The incense placed upon it, 
because it was put into the fire of the altar holding the bread, 
signifies the fragrance of the virtues lighted in devotion of heart 
in the fire of charity.'*! 
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This is what is said about the paschal sign,'*? which signifies 
the body of Christ in the sacrament [Ex 12.10]: “If there is any- 
thing left, you shall burn it with fire,” since the whole sacrament 
should be burnt up in the fire of charity. For so it is said [Gn 
4.4], where this sacrifice was first prefigured in the fat of the 
flock of Abel, that is, in the lamb which Abel offered, that “the 
Lord looked upon Abel, and his offerings.” And here the Sep- 
tuagint translation has, “The Lord flamed upon Abel and upon 
his offerings,”'*’ to show that this sacrament should be taken in 
the flames of fire, and inflamed by the fire of charity. 

Now, it should be taken in the charity of ecclesiastical unity, 
since this sacrament is not found for salvation among any schis- 
matics and heretics. And this is noted in Psalm 122.3—4, where 
it speaks about those going up to celebrate the paschal lamb: 
“Jerusalem, which is built as a city, which is compact together. 
For there did the tribes go up, the tribes of the Lord...to praise 
the name of the Lord.” For eternal peace is also signified by 
the sight of Jerusalem, which is built as a city, that is, as a union 
of citizens, since it is said [Acts 4.32], “And the multitude of 
believers had but one heart and one soul.” The participation 
of this Church is in the same sacrament of ecclesiastical unity, 
since the united Church is the mystical body of Christ, which 
the true body of Christ, which is contained under the form of 
bread, signifies: as Augustine says that, just as the true body of 
Christ was made and put together into one compact body from 
many most pure drops of blood by the Spirit in the womb of 
the Blessed Virgin, and as bread, under which he is contained, 
is gathered together from many grains of purest wheat into 
one compact loaf, so the Church is composed from many pure 
faithful united together in the unity of faith and charity and of 
the Spirit.!* [Rom 12]!*° [1 Cor 10.17] “We, being many, are 
one bread, one body,” namely, in Christ, all that partake of one 
bread. For the name of the chalice shows this, since a chalice 
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is a drink to be consumed, warm in the heat of charity.'*° [Ps 
116.13] “I will take the chalice of salvation; and I will call upon 
the name of the Lord.” Now the blood which hides in the mys- 
tery of the sacrament under the species of wine pressed from 
many grapes signifies the gathering of the faithful into one in 
the Church, made one by the joy of spiritual wine and by the 
redemption of the blood. [Song 1.14] “A cluster of Cyprus is 
my love to me.” For a cluster is composed of many fruits called 
grapes. For the cluster signifies this, cut off from the children of 
Israel, borne on the carrying pole of ecclesiastical righteousness 
to the lawgiver. [Nm 13.24] 

This ecclesiastical unity is one seamless garment which could 
not be cut even by the crucifiers. [Jn 19.24] “Let us not cut it, but 
let us cast lots for it.” This is the “short covering that cannot cover 
both,” that is, the bridegroom and the adulterer. [Is 28.20] This 
is the covering which covers all faithful Jews and Gentiles as one, 
as is best signified [Ru 3.9] where Ruth the Moabite, who was a 
Gentile, said to Boaz, who was a Jew of Judea, “Spread your cov- 
erlet over your servant, for you are a near kinsman.” So the char- 
ity of ecclesiastical unity gives increase to us through this food of 
the sacrament, according to the Apostle [Eph 4.13], “Until we 
all meet in the unity of faith, and of the knowledge of the Son of 
God, in a perfect man, in the measure of the age of the fullness 
of Christ.” 

Therefore, this sacrament must be received in the charity of 
ecclesiastical unity. So, the Gloss says about this from the Apos- 
tle [1 Cor 11.29], “For he who eats and drinks unworthily, eats 
and drinks judgment to himself,” that he is unworthy who takes 
it without devotion. For he is without devotion who celebrates 
the sacrament otherwise than as it was instituted. This is he who 
takes and celebrates against, or otherwise than, the institution 
of the ecclesiastical unity and charity.'*” 
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Chapter 4 
That this food must be received in bitterness 


This sacrament must also be received in the bitterness of 
compunction. For a man should remember in great bitterness 
the passion of Christ, in remembrance of which the sacrament 
is celebrated, since through sin the man himself was the cause 
of this passion. For the body which brought the Son of God to 
such great bitterness in the passion is not to be received with- 
out great shame and apart from great sorrow. [Jer 6.26] “Make 
mourning as for an only son, a bitter lamentation,” since you 
are the reason why the only-begotten Son of God was hand- 
ed over, whose sacrifice is mysteriously celebrated in this sac- 
rament. The very bitter wild herbs with which the flesh of the 
lamb was commanded [Ex 12.8] to be eaten signify this. Speak- 
ing about bitter compunction, this [is said] [Lam 1.20]: “Be- 
hold, O Lord, for I am in distress, my bowels are troubled, my 
heart is turned within me, for I am full of bitterness.” For I am 
in distress, since my bowels, that is, my desires, as the highest 
cause of your tribulations, are troubled, since through desire I 
have tasted the ancient [fruit], which brought you such suffer- 
ing. For my heart, which offered my sense to what is forbidden, 
is turned, and is totally turned from it to you, and I am full of 
confusion and bitterness within myself with the pain of shame 
for the sin for which you, Lord, suffered shame on the cross, 
and were sacrificed in a most shameful death, for although I 
may appear outwardly beautiful and sweet, nevertheless within 
I am ashamed and bitter before you. [Ru 1.20] “Call me not 
Naomi (that is, beautiful), but call me Mara (that is, bitter), for 
the Almighty has quite filled me with bitterness.” [Tb 2.5-6] 
“He ate bread with mourning and fear, remembering the word 
which the Lord spoke by Amos the prophet, ‘Your festival days 
shall be turned into lamentation and mourning,’”!*® since the 
feast of this communion must be turned into lamentation and 
mourning. So it is that it is said [Jb 3.24], “Before I eat I sigh, 
and as overflowing waters,” supply “through tears,” “so is my 


188. Cf. Am 8.10. 


260 ALBERT THE GREAT 


roaring.” He who so takes this bread with mourning, turns it 
into eternal joy and gladness for himself, as the Lord himself 
says [Jer 31.16], “Let your voice cease from weeping, and your 
eyes from tears, for there is a reward for your work.” And this 
[Jn 16.20], “You shall be made sorrowful, but your sorrow shall 
be turned into joy.” For in this the saying of Solomon is true 
[Prv 14.10], “The heart that knows the bitterness of his own 
soul, in his joy the stranger shall not meddle.” This is what the 
Psalmist says [Ps 80.6]: “You feed us with the bread of tears and 
give us for our drink tears in measure.” And this: “My tears have 
been my bread day and night.”!** 

Therefore, this sacrament and this sacramental food must be 
received in the bitterness of compunction. 


Chapter 5 


That it must be received in the pleasures 
of eternal enjoyment 


For this food must be received in the delight and pleasures 
of eternal and blessed enjoyment, since, as we have said in what 
came before, Dionysius says that the receiving of the divine Eu- 
charist signifies the blessed enjoyment of Jesus in beatitude.'” 
And so, just as in the sacrament of marriage the joining of lives, 
preserving indivisible intimacy, signifies the indivisible joining 
of the created spirit with the uncreated, [so] the reception of 
the body of Christ signifies the enjoyment of Jesus in heaven, 
which we will enjoy there in sense according to the body, and 
which we will enjoy there in soul according to the soul, and ac- 
cording to the divinity by which the blessed enjoyment will be 
perfected in the intellect; and so, because of this consideration, 
this food is received in joy and pleasures of spirit. [Ps 42.5] 
“With the voice of joy and praise, the noise of one feasting.” 
For this will be the marriage supper of the Lamb. [Rv 19.9] 
“Blessed are those who are called to the marriage supper of 
the Lamb.” For there they will not enjoy the body of the Lamb 
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as subjected to sufferings, but rather, they will be incorporat- 
ed into him, since, as it is said [Rom 6.9], “Christ, having risen 
from the dead, dies now no more. Death shall no longer have 
dominion over him,” for that soul will enjoy it which will nev- 
ermore be sorrowful “unto death,”!”! but has already obtained 
joy and gladness, and every sorrow and mourning has fled away 
from it, as it is said [Is 95.10], “They shall obtain joy and glad- 
ness, and sorrow and mourning shall flee away.” For the body of 
the Lord thus is received by us in such consideration and in the 
delights of the paradise of our God. For there we sit with the 
eternal Father honoring us through sitting with us at the table. 
There the Son, girded with beauty and light, serves himself to 
us, there the Holy Spirit infuses all his sweetness into the feast. 
There the angels are refreshed. There David makes music with 
all the company of the saints in song and dance and music. 

Then the Lord, as he says [Lk 12.37], “will gird himself, and 
make them sit down to food, and passing will minister to them.” 
Here the faithful soul is praised by the bridegroom in delight 
[Song 7.7-8]: “How beautiful you are, and how comely, my 
dearest, in delights! Your stature is like to a palm tree, and your 
breasts like clusters of grapes,” since she is beautiful with vir 
tue, most beautiful with a certain splendor of glory, dearest in 
charity, like a palm tree in hope of victory, the two breasts, the 
intellect and affections pouring copiously the wine of heavenly 
joy and eternal gladness. [Jn 12.26] “If any man minister to me, 
him will my Father honor,” without doubt through such sitting 
with [him] or permission to sit at table. O with what great love 
will they say this to God [Ps 65.10]: “You have prepared their 
food, for so is its preparation,” a preparation which could not 
have been made except by the majesty of the bounty of God, 
nor known except by the high wisdom of the Son, nor flavored 
except by the goodness and sweetness of the Holy Spirit. 

There is known what dignity Christ prepared for his own 
when he said [Lk 22.29-30], “I assign to you, as my Father has 
assigned to me, a kingdom; that you may eat and drink at my 
table, in my kingdom.” 

There is tasted how true is the saying, [Lk 14.15], “Blessed is 


191. Cf. Mt 26.38. 
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he who shall eat bread in the kingdom of God,” the sweetness of 
which already mixes itself together in this contemplation with 
the taste of the sacrament. So the angels, wondering at these 
delights of the happy soul, say [Song 8.5], “Who is this that 
comes up from the desert, flowing with delights, leaning upon 
her beloved?” For the soul—coming up through contemplation 
of this sacrament from the desert of this world to a certain taste 
of eternal happiness, by which is tasted, there in the truth of re- 
ality as here in the sacrament, the sweetness of the divinity—en- 
joys wonderful delights, so that, estranged from herself through 
youthful weakness, she is invited with John the Apostle to lean 
completely upon the breast of the beloved, drawing from it 
both the delights of the truth of this sacrament and the delights 
of the divine sweetness which are tasted in this sacrament at the 
table of the Lord. Here, the holy soul is “inebriated with the 
plenty of your house,” as the Psalmist says [Ps 36.9], and the 
flow of the wildest “torrent of’ divine “pleasure” is tasted for the 
highest delight. For here, those sitting at the table experience 
what David says in the Psalm [Ps 16.11], “You have made known 
to me the ways of life, you shall fill me with joy with your counte- 
nance: at your right hand are delights forever,” to which may he 
lead us who lives and reigns forever. Amen. 


192. Cf. Jn. 13.23. 


DISTINCTION FOUR: COMMUNION 


How is this sacrament in the genus of communion? 


FTER THE THINGS that have been said, it remains to 
say how this sacrament is in the genus of communion. 


For this sacrament is called the “sacrament of commu- 
aoa by the mouths of all the faithful, and by the Greek doc- 
tors it is called the “holy gathering,”’ which means “holy com- 
munion” in Latin. 

Therefore, it is placed in this genus on account of seven [as- 
pects of] communion that it brings about in us: for it causes 
communion in the fount of all grace, it causes communion in 
the glory of the angels, it causes communion with the saints, 
it causes communion in the sufferings of the mystical body, it 
causes material assistance in works of mercy, it makes all that 
is ours common, it causes the truest communion of the divine 
and human, and therefore it is called “communion.” 


Chapter 1 


That this sacrament causes communion 


in the fount of all grace 


It is clear that it causes communion in the fount of all grace, 
since in it we have communion with Christ so that he is in us and 
we in him, and it pours all that is his into us. So it is said about 
the Son [Prv 5.16], “Let your fountains be distributed abroad, 
and divide your waters in the streets.” For this is the word of 
the Father to the Son, who is the fountain of every grace and 
every good, since, as is said [Jn 1.17], “Grace and truth came by 


1. Lt: sancta synaxis. 


263 


264 ALBERT THE GREAT 


Jesus Christ.” In this fountain there are many channels of graces 
flowing with continuous waters of graces, which the Father com- 
mands to be set to flow abroad in this sacrament in the commu- 
nion of the Church triumphant as of the Church militant, that, 
having removed the evil of the privation of the possession of the 
graces which are in the Son, all may be made partakers of his 
goods in common, and the good of the Son may be participated 
in by all in the streets of broad participation. 

This is the fountain, about which it is said [Est F.3], “The lit- 
tle fountain that grew into a river ... and flowed forth abundant- 
ly into many waters.” For the sacrament is called a little fountain 
not because it is dry and flows with a scarcity of graces, but be- 
cause of its humility, which contains more water of graces the 
deeper it is. Although this fountain abounds with many streams 
in the virtues and gifts and sacraments, nevertheless, gather- 
ing itself into one totality in the sacrament of communion, it 
swells into a great river. And, flowing from this one as a whole, 
which flows divided in the others, it abounds in many waters 
of every kind of grace. For so it is with him, as the Psalmist says 
[Ps 36.9], “the fountain of life,” flowing forth those things that 
perfect his life in us. 

For he causes in us four of the actions of flowing water: for 
this washes the filthy; waters the dry; carries things that abound 
with us on ships so that where they are uncommon, they can 
be traded for a great price;? and carries back those things that 
abound in other places and which we lack, so that our lack may 
be supplied from them. 

Christ does all these things by this outpouring of grace in 
this sacrament. For the grace of his blood washes the filthiness 
of sins, as the Apostle says [Heb 9.22], “And almost all things ... 
are cleansed with blood: and without shedding of blood there is 
no remission.” [Jn 1.29] “Behold the Lamb of God, behold him 
who takes away the sin of the world.” Now it is certain that he 
takes away, that is, that he removes, by the pouring and washing 
of his blood. [Rv 1.5] “He has loved us, and washed away our 
sins in his own blood.” 

This [sacrament] waters our dryness with the water that 


2. Cf. 1 Cor 6.20. 
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flowed forth from his side along with the blood. [Jn 19.34] 
“There came out blood and water,” which is the water purging 
and watering all that is ours, so the divine plants planted in us 
may grow strong. [Jl 4.18] “A fountain shall come forth from 
the house of the Lord, and shall water the torrent of thorns.” 
For the house of the Lord, that is, the little dwelling of God, is 
the body of the Lord, from which a fountain comes forth with 
a violent torrent to water the whole torrent of the vanity of the 
world, that is, the place through which the vanity of the world 
was accustomed to flow, nourishing the thorns of sin, about 
which Augustine cries, “O torrent of vanity, how long will you 
not be dried up, when will you be made clean?”* For this was 
dried up by the stream of the Lord’s grace, and gave way to the 
river of God, which, as the Psalmist says [Ps 65.10], “is filled with 
water,” and, when the thorns are uprooted, it waters in this way 
for the fruitfulness of the fruits of justice and the fragrance of 
all virtues. [Sir 24.29] “I said, ‘I will water my garden of plants, 
and I will inundate the fruits of my meadow.” [Ps 65.11] “Fill 
up its streams, multiply its fruits; it shall spring up and rejoice in 
its showers.” So, therefore, it waters the dry. 

This river also carries away things with which we abound, so 
that where things are lacking, they are traded with a great price, 
which are poverty of spirit, mourning for sins, tears, fasting, 
afflictions and chastisements of the body,’ which are plentiful 
among us and are absent from heaven, and there great price 
is given to us for things of this sort. [Gn 49.13] “Zebulun shall 
dwell on the sea shore, and in the road of ships, reaching as far 
as Sidon,” since every man conveys those things which are called 
his merchandise through this water on ships, so that in heaven 
he may receive in exchange eternity for time, beatitude for mis- 
eries, riches for poverty, eternal peace for labors. [Eccl 11.1] 
“Cast your bread upon the flowing waters, and after a long time 
you shall find it,” since these waters return by flowing far, and 
carry back incomparable riches to us, since it is said [Eccl 1.7], 
“To the place from where the rivers come, they return to flow 
again.” For they flow there through the effort of meriting, and 


3. Augustine, Conf: 1.16. Albert’s Latin is a paraphrase. 
4. Cf. Mt 5.9-10. 
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flow back through the wonderful return of the reward. Thus 
Paul said [2 Tm 1.12], “I know whom I have believed, and I am 
certain that he is able to keep what I have committed to him 
for that day.” For the river of grace, which flows from Christ, 
who gives grace by which we can merit, does all this, and then 
it brings the merit to God, so that our merit may always be ex- 
changed for an abundant reward. 

This river carries to us what we lack and what abounds in 
heaven, that is, joy of heart, and the consolation of the Holy 
Spirit, and the sweetness of the taste of the divine, and a cer- 
tain delight in the virtues, that we may desire these things more 
strongly, and more easily scorn those things around us. [Prv 
31.14] “She has been made like the merchant’s ship, bringing 
bread from afar.” For the Church has been made like a mer- 
chant’s ship on which our mind often steers to heaven by the 
governance of the Holy Spirit, and which then bears back the 
refreshment of bread that delights us with its sweetness. 

Therefore, if we have communion in the fount of graces, he 
most usefully makes us sharers in the four [effects] of the wa- 
ter. For from his kindness communicated to us, our filthiness 
is washed and flows away, and our dryness is watered and made 
fertile. Our labors are carried to him and enriched with every 
dignity; heavenly delights are brought to us, and all that is ours 
is changed to sweetness. This is that saying [Jn 7.38-39], “‘He 
who believes in me, as the Scriptures say, out of his heart shall 
flow rivers of living water.’ Now he said this about the Spirit, 
whom they would receive who believed in him.” For these wa- 
ters always flow and flow back between us and Christ, in whose 
fount we have communion through the sacrament. [Nm 24.7] 
“Water shall flow out of his bucket,” that is, from the sacrament, 
“and his seed shall be in many waters.” 

Therefore, this is the first communion by which we have com- 
munion in the fount of every grace through the sacrament. 
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Chapter 2 


That this sacrament causes communion 


in the glory of the angels 


This sacrament also gives us communion in the glory of the 
angels. For the glory of the angels consists in the restoration 
from the angelic fall, in the influence of the united ministry, in 
divine illumination, and in the returning to divine enjoyment. 

Now, the fall of the angels is repaired from this sacrament, 
since it is not restored except from those who are incorporat- 
ed into Christ, as he says [Jn 3.13], “No one has ascended into 
heaven but him who descended from heaven, the Son of Man, 
who is in heaven.” Now if no one has ascended except the Son 
of Man, then certainly no one has ascended except him who 
has been incorporated into the Son of Man; no one, however, 
is incorporated into the mystical body except through the true 
body and the eating of it; therefore, it is necessary that the fall 
of the angels be restored through the body of Christ; there- 
fore, those restored have communion in the glory of the angels 
through communion in the body of Christ. [Dt 32.8] According 
to the Septuagint translation, “He set the bounds of the nations 
according to the number of the angels of God.” Now, these 
bounds are the bounds of the glory of the angels. It is from here 
that men are said to be the brothers of the angels, since they be- 
long by lot to the glory of the angels. [Mt 18.10] “Their angels 
always see the face of my Father who is in heaven.” 

For if the faithful are thus incorporated into Christ, the an- 
gelic ministry is brought to its goal. It is said [Heb 1.14], “Are 
they not all ministering spirits, sent to minister for those who 
shall receive the inheritance of salvation?” Therefore, they have 
not a little glory when their ministry is fulfilled. So it is that they 
are said to rejoice in the repentance of sinners, and to weep 
and to cry at the sins of those entrusted to them. Indeed, it is 
said about the first [Lk 15.10], “There shall be joy before the 


5. The idea that men take the places in the choirs of the angels which were 
left empty from the fall of the angels is an ancient one, found, for instance, in 
St. Augustine, Civ. 22.1. 
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angels of God upon one sinner repenting.” On the contrary, it 
is said [Is 33.7], “The angels of peace shall weep bitterly,” that 
is, they are as those weeping, since they desire that those com- 
mitted to their trust be incorporated into Christ and so attain 
communion in the glory of the angels. And as, through the sac- 
rament and communion in him, we attain communion with the 
angels, thus we participate in the divine enlightenment, since, 
as Dionysius says, the law of the divinity is to lead through the 
first medium to the final medium.’ So, as the angels are en- 
lightened by Christ according to his humanity, as it is said [1 
Pt 1.12], “upon whom the angels desire to gaze.” The Gloss: 
“according to humanity.”” Therefore, as they are enlightened by 
Christ, so they work to bring the men entrusted to them to the 
enlightenment of Christ. Now through this, they are spiritually 
incorporated into Christ and receive communion with the holy 
angels through incorporation into Christ. [Jb 25.3] “Is there 
any numbering of his soldiers? And upon whom shall not his 
light arise?” 

For as men and angels have one common enlightenment, 
they also have one communion in the heavenly city. [Rv 21.23] 
“And the city has no need of the sun nor the moon, to shine in 
it. For the glory of God has enlightened it, and the Lamb is its 
lamp.” Therefore, they have communion in the enlightenment 
of the angels. 

For they participate in the glory of the angels in leading 
[men] back to God, to whom every illuminator works to bring 
those who are enlightened by him. For he says [Sir 1.5], “The 
word of God on high is the fountain of wisdom.” Therefore, 
since the fountain of wisdom is the first illuminator, every angel 
leads the enlightened souls back to the Word; now no one is led 
back to the Word unless he is incorporated by the word and the 
light. So it is said about these things [Ps 89.16-17], “They shall 
walk, O Lord, in the light of your countenance, and in your 
name they shall rejoice all day, and in your justice they shall be 
exalted,” since such [men], taken up into the light of God, are 


6. Cf. Dionysius, EH 1.1. 
7. Gloss. (Rusch). 1 Pt 1.12, marg. 
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assimilated incorporeally and incorporated’ to Christ the light, 
since it is said [Phil 3.21], “He will reform the body of our lowli- 
ness, made like the body of his glory.” 

For so we have communion in the glory of the angels through 
being incorporated into Christ. 


Chapter 3 
That this sacrament causes communion with the saints 


It is also called communion because it makes us have com- 
munion with all the saints, so that what is lacking in one may be 
supplied from the common bounty of all the saints. So we have 
the virtues of the patriarchs, the revelations and illuminations 
and enjoyment of the prophets, the justice of the lawgivers, the 
announcements and proclamations of the heralds of Christ 
announcing with John the Baptist, the honors of the apostles, 
the victories of the martyrs, the holiness of the confessors, the 
religion of the monks, the purity of the anchorites, the sound 
doctrine of the doctors, the purity of the virgins, the mourning 
of the widows, the domestic works of mercy, the concerns of the 
nations, the penitential laments of the penitent, the splendor 
of the integrity of the innocent, and all the merits of the saints, 
for all these things which flowed from Christ into his mystical 
body come to be from the power of his body and blood and are 
carried and redound from one to the other through the charity 
of the Spirit of Christ. So it is said [Col 1.12], “Giving thanks 
to God the Father, who has made us worthy to be partakers 
in the lot of the saints in light, who has delivered us from the 
power of darkness and has brought us into the kingdom of his 
beloved Son.” 

For through communion with Christ we have communion in 
the inheritance of every grace with all the saints, brought into 
the kingdom of all his saints through our communion in his body 


8. Lt: incorporaliter assimilantur et incorporantur. This paradoxical expression 
underlines the spiritual nature of the grace that unites us to Christ, even while 
speaking of this union that takes place through receiving Christ’s body under 
the image of the mystical body. 
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and blood, since the unity of his members with the heart and 
the head, and the one participation of all his natural members 
in Christ’s spirit, signifies and causes the communion of the 
whole mystical body and communion in the Holy Spirit, and so 
the inheritance of grace and glory of each one of the saints is 
communicated to the others, so that what was written about the 
primitive Church may be spiritually fulfilled in us [Acts 4.33- 
35]: “Great grace was in them all. For neither was anyone needy 
among them. For the owners of lands or houses sold them, and 
brought the price of the things they sold and laid it down before 
the feet of the apostles, and distribution was made to everyone 
according as he had need.” For’ the Spirit of the body of Christ 
distributes the goods of the saints according to the needs and 
requirements of each one, so that all may have abundance and 
no one may be found needy. [1 Cor 12.11] “One and the same 
Spirit works all these things, distributing to every one according 
as he wills.” Thus the Psalmist says [Ps 119.63], “I participate 
with all who fear you and who keep your commandments”; that 
is, you will make me participate in the communion of your body 
with all who fear you. So the Psalmist calls himself enriched [Ps 
16.6], “The lines have fallen for me in excellent places, for my 
inheritance seems excellent to me,” since the measuring lines 
encompassed for us the merits of all the saints, as the Apostle 
says [Col 1.16—-18], “For in him all things were created in heav- 
en and on earth,” that is, in angels and holy men, “visible and 
invisible, whether thrones, or dominations, or principalities, or 
powers. All were created by him and in him. And he is before 
all, and by him all things are. And he is the head of the body, 
the Church, he who is the beginning, the firstborn from the 
dead, so that in all things he may hold the primacy.” Therefore, 
it flows from him into the members, and flows from one mem- 
ber to another, because of the one communion of his body. For 
as, in a natural body, one member pours the blood and spir- 
it into another, so much more in the spiritual members of the 
mystical body does one member send communion in the Spir- 
it into another because of the one communion of his body. [1 
Cor 12.26] “If one member suffers anything, all the members 


9. Borgn.: si; Jam. and Ulm: sic. 
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suffer with it; or if one member glories, all the members rejoice 
with it.” 

This is the communion of the saints about which we speak 
in the Creed: “I believe in the Holy Spirit, the communion of 
saints,” that is, in the Holy Spirit, who causes the communion of 
saints, since as in nature there is one spirit of one body, so there 
is one Holy Spirit of the one body of Christ, who carries life and 
virtue into the whole body and makes all those things that are 
proper to the members to be common. [Eph 4.4] “One body 
and one Spirit.” So it is that it is said [Ezek 1.20], “The Spirit of 
life was in the wheels.” 

Therefore, the unity of the body” causes the communion of 
saints. 


Chapter 4 


That this sacrament causes communion in the 
sufferings of the mystical”! body 


For it makes [us] have communion” in the sufferings of the 
mystical body, since, as the Apostle says [1 Cor 12.26], “If one 
member suffers anything, all the members suffer with it; or if 
one member glories, all the members rejoice with it.” There- 
fore, the suffering of one member flows through the commu- 
nion to the others through mercy and pity; and from compas- 
sion of heart, words of consolation and the material assistance 
of works of mercy and supports for infirmity flow in various ways 
from this communion into the members who are suffering: for 
by suffering together we are made like to the head of this body, 
because out of the compassion he had for us, he gave himself 
over to much suffering, that he might aid us by its effects. And 
the Apostle speaks about this suffering conforming us to our 
head [Rom 8.17], “If we suffer together, so we shall also be glo- 
rified together.” So he says that [1 Jn 3.16], as Christ “has laid 
down his life for us, we also should lay down our lives for the 


10. Borgn. and Jam.: corporum; Ulm: corporis. 
11. Borgn.: mystic. Jam.: mystici. 
12. Borgn.: communion. Jam.: communionem. 
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brothers.” For as long as Christ suffers in the members, we must 
suffer also if we desire to be members of the holy body. And 
so the Apostle says [Rom 12.13], “Having communion in the 
needs of the saints.” It is to have communion in the needs of the 
members of Christ when we take their needs to heart through 
compassion of heart. This is [said] again, a little later in the 
same place [15-16], “Rejoice with those who rejoice; weep with 
those who weep, being of one mind one towards another.” 

For this communion offers a spoken word of sweetest conso- 
lation. [1 Thes 5.14] “Comfort the faint-hearted, support the 
weak, be patient towards all.” [Is 35.4] “Say to the faintheart- 
ed, Take courage.” [Sir 18.16] “Does not the dew temper the 
heat? So also the word is better than the gift. Lo, is not a word 
better than a gift? But both are with a justified man.” This is 
signified [Gn 31.24], where the Lord said to Laban, who was 
indignant against Jacob, “Take heed that you do not speak any- 
thing harshly against Jacob.” For, when a member of Christ is 
suffering the grief of tribulation, a word of consolation and not 
a word of exasperation should be spoken. For when the one in 
tribulation receives a word of consolation, in his heart he says 
this [Song 2.14]: “Show me your face, let your voice sound in 
my ears, for your voice is sweet, and your face comely.” And 
this [Song 4.11]: “Honey and milk are under your tongue.” 
[Prv 16.24] “Well ordered words are as a honeycomb: sweetness 
to the soul, and health to the bones.” 


Chapter 5 


That this sacrament causes material 
assistance in works of mercy 


For this communion causes material assistance in works of 
mercy, since he who has resources freely supplies them so that 
he may receive an abundance of spiritual [goods] from the 
whole body in return for temporal [goods]. So [Rom 15.27], “If 
the Gentiles have been made partakers in their spiritual goods,” 
that is, of the saints, “they ought in carnal things to minister to 
them.” For this is the communion in the one body of Christ. So 
the Apostle says the same [2 Cor 8.13, 15]: “For I mean not that 
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others should be eased, and you burdened, but by an equali- 
ty.... As it is written: ‘He that had much, had nothing over; and 
he that had little, had no want.” [Ex 16.18] And he speaks 
about the gathering of manna, which was given equally; and just 
as the one who collected more manna than he needed did not 
have extra, but instead it rotted, and as the one who gathered 
less did not lack, so in the mystical body the riches withheld 
from the needy members give no profit, but they rot and cause 
loss to their owner, and he who has little should receive from 
others the fulfillment of his needs. [1 Jn 3.17] “He who has the 
substance of this world, and sees his brother in need, and shuts 
up his heart against him, how does the charity of God remain in 
him?” So Tobit said to his son [Tb 4.8], “If you have much, give 
abundantly; if you have a little, take care even so to bestow will- 
ingly a little.” [Is 58.10] “When you pour out your soul to the 
hungry, and satisfy the afflicted soul, then your light shall rise 
up in darkness, and your darkness shall be as noonday.” 

For this communion causes various helping works. [Rom 
15.1-2] “Now we who are stronger ought to bear the infirmities 
of the weak, and not please ourselves. Let every one please his 
neighbor for good, for edification.” [Gal 6.2] “Bear one anoth- 
er’s burdens; and so you shall fulfill the law of Christ.” So it is 
that the law says [Ex 23.5], “If you see the ass of one who hates 
you prostrate underneath his burden, you shall not pass by, but 
shall lift him up with him.” Therefore, it is said [Is 58.6], “Let 
those who are broken go free, and break every burden apart.” 
And in the same place, a little earlier, “Loose the bonds of wick- 
edness, undo the bundles that oppress,” since we ought to bear 
as though it were our own whatever oppresses and burdens 
our fellow member in the body of Christ. This is signified [Gn 
49-14-15], “Issachar [shall be] a strong ass lying down between 
the borders. He saw that rest was good, and that the land was 
excellent, and he bowed his shoulder to carry, and became a 
servant under tribute.” Issachar, which means “reward,”!* signi- 
fies the man who bears the burdens of his neighbors in hope of 
a heavenly reward. For he considers himself a strong ass, which 
is a beast of burden, since he considers himself obliged to bear 


13. Cf. Jerome, Nom. hebr. 80.21. 
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the burdens of others from the obligation of the communion 
of the members of the body of Christ, just as the hand is obliged 
to the foot, and the foot to the hand, and these to the two eyes in 
the natural body. Therefore, he immediately bows his shoulder 
under the burdens of his neighbors here [below], that he may 
see the eternal rest that is given to those who labor in this way 
and the land of the living, which is given for such help,'* and he 
serves for these wages expected from God, knowing always what 
Wisdom 3.15 says: “The fruit of good labors is glorious.” 

Therefore, if this communion is carefully attended to in its 
signification, it causes communion in the sufferings of the mys- 
tical body. 


Chapter 6 


That this sacrament makes common all that is ours 
of both spiritual and material things 


It also makes common all that is ours of both spiritual and 
material things, so that what is written about the primitive 
Church may be truly fulfilled in us: “Neither did anyone say that 
anything that he possessed was his own, but all things were com- 
mon among them.”! This truly is for brothers to dwell in uni- 
ty, as the Psalmist says [Ps 133.1], “Behold how good and how 
pleasant it is for brothers to dwell in unity,” that is, so that they 
have no division among themselves. For those who are divided 
from the unity of the community of these members will without 
doubt perish, as it is said [Hos 4.17-18], “Ephraim is a partaker 
with idols; let him alone. Their banquet is separated; they have 
gone astray by fornication. Their protectors have loved to bring 
shame upon them.” For he who is a partaker with idols does 
not have communion with the table of the Lord. [1 Cor 10.21] 
“You cannot be partakers of the table of the Lord and of the 
table of demons.” So the one taking refreshment with the devil 
does not have communion at the table of the Lord, and there- 
fore such must be let alone, since his banquet is separated from 


14. Cf. Pss 27.13, 52.7, 116.9, etc. 
15. Acts 4.32. 
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the communion of the saints, since he has fornicated, [going 
astray] from his God by the delight of evil concupiscence, and 
his protectors, which are free choice and the will, have loved 
illicit things, from which they bring shame by their filthy deeds. 
So it is that the Psalmist says [Ps 50.5], “Gather together his 
saints to him, those who set his covenant before sacrifice,” since 
God loves this communion of all our goods above every sacri- 
fice. This is what the Psalmist says in another place [Ps 102.23]: 
“When the people assemble together with the kings, to serve 
the Lord.” For no service is acceptable to God except that which 
is in the unity of the communion of the saints, for that which 
gathers into one communion is love, not only gathering but 
also uniting. And it is written [1 Cor 13.5] about this uniting 
charity that charity “seeks not its own” but what is others’. The 
Gloss of Augustine says, “That it places the common before the 
particular, not the particular before the common.”!® For from 
this communion the Church has the power to make satisfaction 
for all by indulgences, since that which is lacking to one can be 
supplied from the bounty of the others, for there is every boun- 
ty in the communion of the body of Christ, in which, as it is said 
[Col 2.3], “are hid all the treasures of wisdom and knowledge 
of God.” Thus the Apostle gives thanks [1 Cor 1.4-7]: “I give 
thanks to my God always for you, for the grace of God that is 
given you in Christ Jesus, that in all things you are made rich in 
him, in all utterance, and in all knowledge; as the testimony of 
Christ was confirmed in you, so that nothing is wanting to you 
in any grace,” for there is the common merit of Christ, of the 
blessed Virgin, of the angels, of the patriarchs, of the apostles, 
of the martyrs, and every merit of the elect of God, and so no 
poor person is found there, for all, as is said [Sir 44.6], are “rich 
in virtue, pursuing beauty.” 

This community is the treasure hidden in the field of the 
body of the Lord, as is said [Mt 13.44], “Which a man, having 
found it, hid, and for joy of it goes, and sells all that he has, and 
buys that field.” And about this it is said [Wis 7.11], “Now all 
good things came to me together with her, and innumerable 
honors through her hands.” This is what the Psalmist says [Ps 


16. Augustine, Reg. 5. 
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90.14]: “We are filled in the morning with your mercy, and we 
have rejoiced, and are delighted all our days.” There is no good 
that is not found in this communion, for this communion of 
the body of Christ is the treasure of the wisdom of God, which 
is Christ, as is said [Wis 7.14], “For she is an infinite treasure 
to men, which those who use become the friends of God.” The 
Church receives indulgences from this communion, as we said, 
supplying the lack of one from the bounty of the others. So [2 
Cor 2.10], “And to whom you have given!’ anything, I also. For, 
what I have given, if I have given anything, for your sakes I have 
done it in the person of Christ.” 

Thus, therefore, the communion of saints in the body of the 
Lord makes all that is ours common. 


Chapter 7 


That this sacrament causes the truest communion 
of the divine and the human 


For this communion causes the truest communion of the di- 
vine and the human. For in it, God with all his goods is in man, 
and man in God, and God and man have this relation in all 
of us, so that what is said is true [1 Cor 15.28], “that God may 
be all in all.” For God stoops down to us in this communion, 
and lifts up our humanity into himself, and this was frequent- 
ly desired and prayed for by the ancient fathers. [Ps 144.5] 
“Lord, bow down your heavens and descend.” [Is 63.19] “That 
you would rend the heavens and come down.” And one an- 
nounced it to others, rejoicing, saying [Bar 3.98], “Afterwards 
he was seen upon earth, and conversed with men,” making our 
humanity his own and enriching us with his divinity. With like 
feeling, Peter says [Mt 17.4], “Lord, it is good that we are here. 
If you will, let us make three tabernacles here, one for you, and 
one for Moses, and one for Elijah.” For he had tasted how sweet 
the divine communion was, and he desired to remain in that 
delight, having laid aside the world, in the taste of divine things. 


17. Donastis. In this verse, this is usually translated as “forgiven,” but in the 
context of this work seems to mean “given.” 
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The Apostle says, because of the dignity of this communion 
[Phil 1.4-5], “Making supplication, with joy, for your commu- 
nion in the gospel of Christ.” And, writing to Philemon [4-6], 
he also says, “Always making a remembrance of you in my 
prayers. Hearing of your charity and faith, which you have in 
the Lord Jesus, and towards all the saints, that the communion 
of your faith may be made evident in the acknowledgment of 
every good work that is in Christ Jesus.” Concerning this com- 
munion, it is said, about all those who believed, that [Acts 2.42] 
“they were persevering in the doctrine of the apostles, and in 
the communion of the breaking of bread, and in prayers,” since 
the communion of the breaking of the bread gave communion 
in all divine and human goods. 

Therefore, for these and similar [reasons], this sacrament is 
placed in the genus of communion by all who came before us. 


DISTINCTION FIVE: SACRIFICE 


How is this sacrament in the genus of sacrifice? 


HIS SACRAMENT is placed in the genus of sacrifices. 
| And four things are noted concerning it, namely, 
a| the authority and antiquity of this sacrifice, the holi- 
ness of this sacrifice, the acceptableness of this sacrifice, and 
the truth of this sacrifice. 


Chapter 1 
About the authority and antiquity of this sacrifice 


Now, we establish the authority and antiquity in similar ways, 
since the authority depends partly on the antiquity. For Ambrose 
says that our sacrifice is clearly more ancient than the sacrific- 
es of the Old Covenant, since Melchizedek, who was before the 
law, who was the priest of God Most High, offered bread and 
wine, signifying our sacrifice, before any one of the sacrifices of 
the law was instituted, and since our sacrifices are more ancient, 
they should receive greater reverence, especially since these 
were offered in the same species which we now have in use.! 

Now, its authority is mentioned in Psalm 110.4, where it 
speaks of the Lord of lords over every priest, saying, “The Lord 
has sworn, and he will not repent; you are a priest forever ac- 
cording to the order of Melchizedek.” And the Lord said this af- 
ter the Levitical order had already been instituted, and nothing 
is found earlier in the law about this order remaining forever. 
Therefore, it is clear that this sacrifice is worthier than all other 
sacrifices and sacraments by its authority and antiquity and its 


1. Ambrose, Myst. 8.45. 
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confirmation by oath and its remaining forever, and so it is this 
alone that has been perfected and fulfilled. So [Heb 7.11-12], 
“If, then, perfection was through the Levitical priesthood (for 
under it the people received the law), what further need was 
there that another priest should arise according to the order 
of Melchizedek, and not be called according to the order of 
Aaron? For the priesthood being changed, it is necessary that 
a change also be made of the law.” It is shown from this that it 
is more ancient and has fuller authority and is more perfect in 
holiness than every [other] sacrament and sacrifice. So it is said 
a little later in the same [place] [18-19], “There is indeed a set- 
ting aside of the former commandment, because of its weakness 
and uselessness (for the law brought nothing to perfection), 
but there is the introduction of a better hope, by which we draw 
near to God.” 

From these things that have been said, it is understood that 
this sacrifice has in itself four things that are found together 
in no other sacrifice. For it is venerable in antiquity, ordained 
by divine authority, confirmed by oath, and everlasting in its 
perfection. [It is venerable] in antiquity, since it was prefigured 
before the institution of any other sacrifice by him who truly 
was [Heb 7.1-3] “a priest of the God Most High ... without fa- 
ther, without mother, without genealogy ... likened to the Son 
of God,” as is said. [It is] ordained by divine authority, since 
the priesthood of this way of sacrifice was assigned by God the 
Father himself, as is said [Heb 5.5-6], “Christ did not glorify 
himself, that he might be made a high priest, but he that said 
to him ... ‘You are a priest forever, according to the order of 
Melchizedek.’” Now it is confirmed by oath, as is said in Psalm 
110.4: “The Lord has sworn, and he will not repent; you are 
a priest forever according to the order of Melchizedek.” It is 
everlasting in its perfection, since, because of the perfection 
of this sacrifice, all [sacrifices] of the old law with its law and 
priesthood were abolished, so that it would be established to be 
observed forever. So [Heb 7.24-25], “Since he continues forev- 
er, he has an everlasting priesthood, by which he is able also to 
save forever those who come to God through him, always living 
to make intercession for us.” 
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Therefore, from these [considerations] the sacrifice has the 
authority of its dignity and deserves veneration before all other 
sacrifices of the new or old law. 


Chapter 2 
About the holiness of this sacrifice 


For more than all [other] sacrifices, it has holiness and caus- 
es holiness, and it does this because of four [qualities] found in 
this sacrifice, but in no other [sacrifice] in the same way. The 
first of these is that it is signified in all [other sacrifices]. The 
second, that while all others have been rejected by God, it is 
most acceptable to the divine will. The third is that it is of most 
excellent value. The fourth is that it alone is offered for the re- 
demption of all men.” 

For although there were many sacrifices offered to God by 
the fathers, both before the law and in the law, nevertheless, 
this one was signified by all the others, since there are so many 
graces in it that they could not be signified by one sacrifice. For 
the material in which it is offered, and the act of taking refresh- 
ment, are signified in the loaves of bread that Abraham [Gn 
18.6] offered to the angels, and in the loaves of proposition, 
which were commanded to be offered [Ex 25.30], and in the 
loaves of the first fruits, which were commanded to be offered. 
[Lv 23.10] This is signified by the bread that was prepared for 
Elijah for the journey. [1 Kgs 19.6] It is signified by the hearth 
cake of barley [Jgs 7.13] that was seen to roll into the camp of 
Midian and that, coming to a tent, struck it and flattened it to 
the ground. And the material of this sacrifice is represented in 
all of these. 

Now, Christ, who suffered, who is the reality and sign in this 
sacrifice, is signified by all the animal sacrifices. He is signified 
first by the lamb that Abel offered. [Gn 4.4] Second, he is sig- 
nified by the turtledove and three-year-old heifer that Abraham 


2. Albert will subsume the last two of these qualities under that of the truth 
of the sacrifice in chapter four, where he will additionally treat the New as the 
fulfillment of the Old. See p. 293 n. 22, below. 
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offered. [Gn 15.9-10] Further, he is signified by the young and 
excellent calf that Abraham offered to the angels. [Gn 18.7] 
He is also signified by the paschal lamb and kid. [Ex 12.5] He 
is signified by the rams and calves and goats that are command- 
ed to be offered in many places in Leviticus, but he is particu- 
larly signified by the sacrifice of the sheep or ram that the pa- 
triarch offered in place of his only-begotten. [Gn 22.193] He is 
principally signified by the holocaust of the red calf by whose 
blood and ashes all things were cleansed, and whose blood was 
borne by the priest into the holy of holies once a year, as is said 
[Lv 16.3].° He is signified in all the sacrifices of salt, flour, hon- 
ey, oil, incense, and fat because of the variety of graces he con- 
tains. For although honey is not an offering of the law, as is said 
[Lv 2.11], nevertheless it is in the words of wisdom, and it shows 
the sweetness of the sacrifice, a sweetness which was offered to 
the Lord in the holocausts and peace offerings, as is mentioned 
in Leviticus 1 and 2 and what follows, up to chapters 4 and 8. 

The variety of all these sacrifices is mentioned in their great 
diversity. [Nm 28.3-15] Nevertheless, he is principally signified 
by the perpetual sacrifice of the lamb, which is commanded to 
be offered int the morning and in the evening. [Nm 28.3-4] 
For this sacrifice has so many graces that it is imperfectly signi- 
fied in all these ways. 

It is further signified in the ways of offering: since it is signi- 
fied in the holocausts and peace offerings, in sacrifices (hostiis), 
victims, and immolations, according to the variety of actions in 
which it is contained. For just as when the Lord himself came to 
us, he brought every kind of grace, as is said [Jn 1.17], “Grace 
and truth came by Jesus Christ,” and in the same place [16], “Of 
his fullness we all have received, and grace for grace,” so he gave 
a sacrifice to us to be [offered] frequently, in which the grace sig- 
nified by all is abundantly fulfilled, and not as though he would 
free [us] from the work of the legal sacrifices. [Acts 15.10] “Why 


3. The color of the calf whose blood is carried into the holy of holies in the 
Leviticus passage is not specified. A “red heifer ” is prescribed as a sacrifice in 
Nm 10.2. 

4. Jam.: cata. Borgn. fails to recognize cata as an intelligible (although un- 
common) Latin preposition and transliterates it back into the Greek. Ulm: catha. 
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do you test God by putting a yoke upon the necks of the disci- 
ples, which neither our fathers nor we have been able to bear?” 
For the whole law is fulfilled in the one [sacrifice], which is the 
end of all. [Mt 5.18] “Not one iota or one dot shall pass from 
the law, till all be fulfilled.” [Rom 10.4] “For the end of the law 
is Christ, for justice to everyone who believes.” For this sacrifice 
alone is prefigured in all mentioned before. 

There are five things in the matter through which it is signi- 
fied in five kinds of bread, namely, the purity of the nature, the 
holiness of the nature, kingly dignity, the effectiveness of the 
nourishment, and humility triumphing over all enemies. 

The purity of the nature is signified in the three measures 
of finest wheat flour mixed into the bread of angels by the di- 
vine wisdom, through which the purity of the deity without 
the husk of change is signified.” [Jas 1.17] “With whom there 
is no change, nor shadow of alteration.” Further, the purity of 
the soul without the husk of original sin is signified. [Wis 8.19] 
“I received a good soul.” Further, it signifies the purity of body 
without the husk of lust. [Wis 8.20] “And since I was better, I 
came to a body undefiled.” [Wis 7.24] “And reaches everywhere 
by reason of her purity.” And a little later [25], “And therefore 
no defiled thing comes into her.” 

Now the holiness of the nature is signified by the loaves of 
proposition, about which it is said [1 Sm 21.5], “I have no com- 
mon bread at hand, but only holy bread; if the young men be 
clean, especially from women,” they may eat. For these loaves 
may not be eaten except by the holy in the holy place. 

Now the dignity of kingly nobility is signified by the loaves 
of the first fruits, since the first are the most noble among the 
fruits. [Jer 2.3] “Israel is holy to the Lord, his first fruits.” [Prv 
3.9] “Honor the Lord with your substance, and give to him,” 
that is, to the poor, “the first of all your fruits.” [Gn 43.11, 14] 
“Take of the best fruits of the land in your vessels, and carry 
down presents to the man ... Almighty God may make him fa- 
vorable to you.” 

The effectiveness of nourishment and the strength for a jour- 


5. Cf. Gn 18.6. 
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ney® are signified in the bread of Elijah, who, in the strength 
of that food, walked forty days and forty nights to Horeb the 
mountain of God.’ And so it is called “viaticum,” since it gives 
strength to walk the whole journey. So it is said [Jos 5.12] that 
the bread of manna did not fail the children of Israel during 
the whole journey through the desert. [Jn 6.49] “Your fathers 
ate manna in the desert, and are dead.” But the humility of the 
suffering Christ and his mortality are signified’ in the hearth 
cake of barley—humble suffering that overthrew the entire 
camp of the enemy. [Phil 2.7-11] “He emptied himself, taking 
the form of a servant, being made in the likeness of men, and 
in habit found as a man. He humbled himself, becoming obe- 
dient,” namely, to the Father, “unto death, even to the death 
of the cross. For this reason God also has exalted him, and has 
given him a name which is above all names, that at the name 
of Jesus every knee should bow, of those who are in heaven, 
on earth, and under the earth, and that every tongue should 
confess that Jesus is Lord in the glory of God the Father.” For 
although humility is seen in the hard husk of barley, and the 
suffering of mortality is in its grinding, nevertheless hiding with- 
in, beneath the ashes, is the strengthening power that conquers 
the devil and overthrows the entire camp of the enemy. 

Now, among the animals, as we have said, he is signified by 
the lamb, the he-goat, the kid, the she-goat, the calf, and the 
cow, and the ram. Among the birds, [he is signified] in the tur- 
tledove, the dove, and the sparrow. 

Indeed, in the lamb because of his meekness in suffering. 
[Jer 11.19] “And I was as a meek lamb that is carried to be a vic- 
tim.” Also, in the kid, on account of the reason for his suffering, 
which is two-fold from original and actual sin. [Gn 27.9-10] 
“Going to the flock, bring me two of the best kids, that I may 
make food of them for your father, which he likes to eat, which, 
when you have brought and he has eaten, he may bless you be- 
fore he dies.” 

The he-goat and the she-goat signify the two effects of sin, 


6. Lt: viatici virtus. 
7. Cf. 1 Kgs 19.8. 
8. Jgs 7.13. 
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which Christ took away by his passion. For the he-goat signifies 
the stench of sin contracted through the habit of the vileness 
of sin. Now the she-goat signifies the inclination to sin through 
disordered desires, both of which Christ redeemed by his pas- 
sion. So [Lv 4.23], “He shall offer a he-goat without blemish 
from the she-goats, a sacrifice to the Lord.” For Christ, alone 
having the likeness of sinful flesh but no sin, is the immaculate 
kid from the she-goats, that is, descending from his ancestors 
through sinful men and women. 

Now the sheep or the ram, the leader of the flock, signifies 
the supremacy of Christ in his rule over the faithful. [Prv 30.29- 
31] “There are three things that walk well ... a ram,” that is, the 
leader of the flock, “and there is no king who resists him.” [Rv 
14.1] “And I beheld, and lo, a Lamb stood upon Mount Zion, 
and with him a hundred forty-four thousand, having his name, 
and the name of his Father, written on their foreheads.” So it 
is offered by Abraham [Gn 22.13] because there it represents 
how the deity remains immortal like Isaac, and how the human- 
ity of the leader of our flock is immolated, which the immolated 
ram signifies. 

Now the commemoration of the passion that takes place dai- 
ly on the altar in the offering of this sacrifice is signified by the 
perpetual sacrifice that was made at morning and evening. In 
the morning for the grace of strength, since in this life we re- 
quire it in the morning that we may merit, but in the evening 
in dangerous weakness, since then we need the sacrament for 
viaticum. Both of these are spoken of in Psalm 141.2, “Let my 
prayer be directed as’—supply “morning”’—“incense in your 
sight; the lifting up of my hands”—supply “in the commenda- 
tion of [my] soul”’—“as the evening sacrifice.” [Eccl 11.6] “In 
the morning sow your seed, and in the evening let not your 
hand cease; for you know not which may rather spring up, this 
or that: and if both together, it shall be better.” 

Now among the calves of the cattle, the sacrifice was represent- 
ed because of the ripeness and usefulness of its fat. For the calf 
is fatted with every richness of devotion. [Lk 15.23] The father 
killed the fatted calf because he received his son safe. The cow 
walks quickly and carefully, and places its hoof firmly. [Ezek 1.7] 
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“The sole of their foot was like the sole of a calf’s foot.” It is 
useful for plowing. As Christ placed his foot carefully, giving 
bad example to no one and good example to all, he plowed the 
hearts of men with the plowshare of preaching, as it is said [Prv 
14.4]: “Where there is a large crop, there the strength of the ox 
is manifest.” 

Now, among the birds, [this sacrifice] is indeed signified in 
the turtledove by its moaning in prayer. [Song 2.12] “The voice 
of the turtledove is heard in our land.” Through the dove, since 
it has taught [us] to fly back to the fatherland, which the dove 
knows better than all other birds. [Is 60.8] “Who are these that 
fly as clouds, and as doves to their windows?” In the sparrow, 
because it has taught [us] to flee the snares of the present, since 
a sparrow has no other refuge than to flee. [Ps 102.7] “I am be- 
come as a sparrow all alone.” [Ps 84.3] “The sparrow has found 
herself a house, and the turtledove a nest for herself where she 
may lay her young ones: your altars, O Lord of hosts, my king 
and my God.” Therefore, this [sacrifice] is signified in this way 
in the animals. 

Now, it is signified in the sacrifice of the red calf, since as all 
things were cleansed in the blood of the red calf and entrance 
into the holy of holies was made with its blood, so the universal 
atonement for sins is through the blood of Christ, and through 
his blood entrance is made into heaven. So [Heb 19.11-13], 
“For the bodies of those beasts, whose blood is brought into the 
holies for sin by the high priest, are burned outside the camp. 
Wherefore Jesus also, that he might sanctify the people by his 
own blood, suffered outside the gate. Let us go forth, therefore, 
to him outside the camp, bearing his reproach.” [Heb 9.24] 
“For Jesus has not entered into the holies made with hands, the 
patterns of the true, but into heaven itself, that he may appear 
now in the presence of God for us.” 

Therefore, it is so signified in the offered animals. 

Now, this sacrifice was prefigured in six ways in other offer- 
ings, inanimate ones, to God. For the discretion of rationality is 
signified by salt, since Christ did nothing except what accorded 
with right reason. [Lv 2.13] “You shall offer salt with every sacri- 
fice.” [Mk 9.50] “Salt is good.” And [Mt 5.13], “You are the salt 
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of the earth.” It is signified in the flour, because of the cleanest 
purity of this sacrifice. So it is said [Lv 2.4] that the sacrifice was 
made from the purest flour. Now the sweetness of the Holy Spir- 
it is signified by the honey. [Sir 24.20] “For my spirit is sweet- 
er than honey, and my inheritance than honey and the honey- 
comb.” The richness of devotion is signified in oil. [Song 1.3] 
“Your name is as oil poured out.” The odor of prayer and virtue 
is indicated in incense. [Song 3.6] “Who is she who comes up 
through the desert, as a pillar of smoke of aromatic spices, of 
myrrh, and incense?” [Lv 1.17] “He shall burn it upon the altar, 
putting fire under the wood. It is a holocaust and oblation of 
most sweet savor to the Lord.” This sacrifice is signified in fat 
and richness in regard to the rich sweetness in the interior con- 
solation of the Holy Spirit [and] in the blood of every offering 
in regard to the work of redemption. [Lv 3.16-17] “All the fat 
shall be the Lord’s by a perpetual law for your generations, and 
in all your dwellings you shall eat neither blood nor fat,” supply, 
“but you shall offer it to the Lord.” [Ps 63.5] “Let my soul be 
filled as with fat and richness, and my mouth shall praise you 
with joyful lips.” 

Therefore, it is signified in the sacrifices in the multitude of 
its graces and in the richness of the Spirit. Now, leaven is not 
offered at all, since it signifies corruption, which is not fitting 
for this sacrament. 

Now it is signified in all the ways of offering sacrifice in their 
different types of action. There are five of these ways in total, 
and a sixth, which is found in all of them. The five are holo- 
causts, peace offerings, sacrifices (hostia), victims, and immola- 
tions.’ Offering” is found in all these, since all of these were 
offered to the Lord. That which is totally burnt in the fire is 
called a holocaust, such as the sacrifice of the lamb, of the per 
petual sacrifice, and of the red calf. Those were called peace 
offerings, which were offered for the restoration of peace for 
the reconciliation of sinners with God, which either had already 
taken place, or which was to take place shortly. These were not 


g. Lt: holocausta, pacifica, hostia, victima, et immolatio. These terms are all used 
in Vulg. to refer to different sacrificial offerings. 
10. Lt: oblatio. 
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totally burnt, but part was burnt to the Lord, and part was given 
to the priest making the offering, and part was given for the use 
of him who offered the peace offering and to him for whom it 
was offered.'' Now it is either called a sacrifice (hostia), as Hesy- 
chius says,'? because it was led to the gate of the tabernacle with 
the hands of the one offering it placed upon its head, to signify 
that there was access to the holy [place] through it,' or because 
it was offered for enemies (hostibus) who would be conquered 
or who had already been conquered. Now that is called victim, 
as Hesychius also says, because it was offered bound (victa), or 
because it was offered in victory, by which the man rejoiced to 
have conquered an attacker. That animal is called an immola- 
tion which was offered with meal (molam) on its head as a sign 
that the animal belonged to God as a sacrifice. Now offering is 
found in all of these: they were all offered in the presence of 
God before they were burned either in whole or in part. 

Now all these are fulfilled spiritually in our sacrifice. For our 
sacrifice was completely offered in the fire of charity and of the 
Holy Spirit and is offered daily. And this is signified [Gn 8.20] 
after Noah had come forth from the ark, which signifies salva- 
tion through baptism, as is said [1 Pt 3.21], “Baptism, being of 
a similar form, now saves you also, not the putting away of the 
filth of the flesh, but the examination of a good conscience to- 
wards God.” Therefore, after Noah had come forth, saved from 
water, he “built an altar to the Lord, and taking from all the 
cattle and fowls that were clean, offered holocausts upon the 
altar. And the Lord smelled a sweet savor,”!* since both the ani- 
mals of God, which labor in the labors of the needs of this life, 
and the birds of heaven, seeking heavenly things in contempla- 


11. Cf. Lv 3; 19.5-6. 

12. Cf. Hesychius, Commentarius in Leviticum 1.1, PG 93:795; 1-3, PG 93:812. 
This commentary is in Latin, but fragments of the Greek suggest it is the au- 
thentic work of the fifth-century Hesychius of Jerusalem. Hesychius discusses 
spiritual meanings of the ways in which the animals were sacrificed, but the 
explanations of the Latin word-forms do not come from him. Cf. A. Wenger, 
“Hésychius de Jérusalem. Le fragment grec du commentaire ‘In Leuiticum,’”” in 
REAug 2 (1956): 464-70. 

13. Cf. Lv 1.3-4. 

14. Gn 8.20-21. 
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tion, are accepted, burnt as a burnt offering through the fire of 
charity and of the Holy Spirit on the altar, that is, offered in the 
sacrifice of the altar to God for an odor of sweetness. The un- 
clean have nothing in common with our altar, since they are not 
united to our sacrifice. [Gn 22.2] “Take your only-begotten son 
Isaac, whom you love, and go into the land of vision: and there 
you shall offer him as a holocaust upon one of the mountains, 
which I will show you.” For the mountain indicates elevation of 
the spirit. 

Now of them all, this sacrifice (hostia) alone is the peace offer- 
ing, which has made peace between us and God, as is said [Eph 
2.14-15], “For he is our peace, who has made both one, in his 
flesh breaking down the middle wall of partition, the enmity.” [Is 
26.12] “Lord, you will give us peace, for you have accomplished 
all our works for us.” He says to his disciples [Jn 16.33], “These 
things I have spoken to you, that in me you may have peace. In 
the world you shall have distress,” etc. Now this peace sacrifice 
(hostia) is divided, since part is offered to God in praise, part on 
behalf of the laboring Church, and part for those being purified 
in purgatory, as we have said already. 

For this offering is truly a hostia, since it powerfully has con- 
quered enemies (hostes) and led us through the gates of heaven. 
About the first of these it is said [Is 63.1], “I am a defender 
to save.” And, [Jn 16.33] “I have conquered the world.” For 
Christ “went forth conquering to conquer.” [Rv 6.2] About the 
second, that is, about leading through the gate, it is said [Rom 
5.2], “By whom we have access through faith,” that is, to God, 
“and we glory in the hope of the glory of the sons of God.” 

Now this offering is especially called a victim, since Christ, 
bound (victus) by obedience to the Father, was voluntarily of- 
fered [Phil 2.8], “becoming obedient unto death, even to the 
death of the cross.” He was bound by these chains (vinculis) 
when he said [Mt 26.39], “Not as I will, but as you will.” Paul 
was bound by these chains when he said [Acts 20.22], “Behold, 
being bound in the Spirit, I go to Jerusalem, not knowing the 
things that will befall me there.” All who make themselves vic- 
tims for the sake of Christ have been bound by these chains. [Is 
45-14] “They shall go with hands bound, and shall adore you, 
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and shall make supplication to you.” It was also called a victim, 
since it was offered in victory, since in Christ we have conquered 
all, even death and him who held the empire of death. [Heb 
2.14-15] “That through death, he might destroy him who held 
the empire of death, and might deliver those who through the 
fear of death were all their lifetime subject to servitude.” [1 Cor 
15-55-57] “O death, where is your victory? O death, where is 
your sting? Now the sting of death is sin: and the power of sin 
is the law. But thanks be to God, who has given us the victory 
through our Lord Jesus Christ.” 

For this sacrifice (hostia) is uniquely called an immolation, 
since, as Hesychius says, meal (mola) was placed upon the ani- 
mal which was going to be offered, that it might be recognized 
as offered to God, and so Christ was sealed as a holy offering 
by God the Father and by the hands of those offering. By God, 
as is said [Jn 6.27], “For God the Father has sealed him”; by 
the hands of those offering, with purple, with a white robe, with 
a reed for a scepter, and a thorny crown. [Cf. Jn 19.2] [Song 
3.11] “Go forth, you daughters of Zion, and see King Solomon 
in the diadem, with which his mother crowned him.” Our im- 
molation fittingly received the name of immolation from this 
meal. [Ps 50.14] “Immolate to God the sacrifice of praise, and 
pay your vows to the Most High.” [Ps 27.6] “I have gone round, 
and have immolated in his tabernacle a sacrifice of jubilation; I 
will sing, and recite a psalm to the Lord.” 

The offering of salvation is found in all of these, since the 
high priest himself offered himself in all these which have been 
mentioned, as is said [Is 53.7], “He was offered because he 
willed.” Now this offering, in which we are all offered to God 
the Father, was our sanctification. So he says [Jn 17.19], “For 
them do I sanctify myself.” And Chrysostom says on the same 
text that to say, “For them do I sanctify myself,” is the same as 
“they are sanctified and offered in me.” Therefore, he was of- 
fered because he willed. Now he willed because the Father, who 
is the source of sanctification and sacrifice, willed this, and this 
will is mentioned in Hebrews 10.7, where what is said in Psalm 
40.7-8 is included: “Then said I, ‘Behold, I come. In the head 


15. Lv 9.4 speaks of a calf and flour both being offered. 
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of the book it is written of me, that I should do your will.” And 
the Apostle adds [Heb 10.10], “In which will we are sanctified 
by the offering of the body of Jesus Christ once.” 

This sacrifice is called the Mass (Missa) because of this of- 
fering by which we are daily offered in this sacrifice to God the 
Father toward the gate of heaven; since through this offering 
we are sent (mittimur) to the Father to be led into heaven, not 
that his Son, who is always with him, is sent to him, but that we, 
who are offered to God in this sacrifice, are sent, and so when 
all those things that belong to the order of the Mass have been 
celebrated, the deacon cries out in the Church, “Go, it has been 
sent.”'® As if to say, “The sacrifice, and we in the sacrifice, have 
been sent to the Father. Go to increase in virtue as those incor- 
porated into the sacrifice and sent towards God.” And the choir 
responds, “Thanks be to God,” since the highest of all thanks 
is in this, for this is the highest thing about which the Son gave 
thanks to the Father in such a sacrament. [Mt 26.26] “Jesus 
took bread, and blessed, and broke, and gave to his disciples,” 
as has been said in the things above. 


Chapter 3 
About the acceptableness of this sacrifice 


Now the acceptableness of this sacrament must be consid- 
ered, which, as Augustine says in Book 4 of De Trinitate,” con- 
sists in four things, the first of which established the basis [upon 
which] the other three must be accepted. 

Now in every sacrifice we consider to whom it is offered, and 
by which high priest or priest, and what is offered, and for what 
[purpose] the offering is performed. Now, the divine wisdom is 
so disposed that it is impossible that this sacrifice not be accept- 
ed. For it is offered to the Father; it is offered by the Son, our 
high priest. Christ is offered in his human nature of body and 
blood. Further, he is offered for all. Now the divine wisdom has 
united the offering to the one offering, and he who offers and 


16. Ite, missa est. 
17. Augustine, De Trin. 4.14. 


DISTINCTION FIVE 291 


that which is offered are one in the being of the person. It has 
united the one offering with him to whom it is offered, since 
the Father and the Son are one in divinity. It has united the 
offering to those for whom it is offered, since Christ and men 
are of one nature; and just as God the Father cannot fail to be 
accepted by himself, so, since the high priest who is offering 
exists as one with the Father, he cannot fail to be accepted. And 
as the high priest cannot be unacceptable to the Father, so that 
which is one with the high priest who is offering cannot fail to 
be accepted, and so the offering is accepted. And as the one of- 
fering and the offering cannot fail to be accepted, so those for 
whom it is offered cannot fail to be accepted, because they are 
of one nature with the offering and the one offering, and the 
blood of Christ has purged out that in them which alone would 
make them fail to be accepted, and the incorporation of the 
sacrament has united them both to the offering and to the one 
offering, and so we do not need many offerings, since this one, 
offered once, suffices for all. Now the ancients were in need 
of many, since no one of those mentioned was perfect, and so 
none of them was accepted.'* So [Heb 9.25-26], “Nor yet that 
he should offer himself often, as the high priest enters into the 
holies every year with the blood of others. For then he ought to 
have suffered often from the beginning of the world, but now 
once at the end of ages, he has appeared for the destruction of 
sin, by the sacrifice of himself.” And it follows [27-28], “And as 
it is appointed for men to die once, and after this the judgment, 
so also Christ was offered once to take away the sins of many; 
the second time he shall appear without sin to those who ex- 
pect him for salvation.” Therefore, this offering is most perfect 
and most acceptable, since it is offered to the Father, to whom 
alone it should be offered, as it is said [Ex 20.3], “You shall not 
have strange gods before me.” [Ps 81.9-10] “There shall be no 
new god among you, nor shall you adore a strange god. For I 
am the Lord your God.” The Son alone is the priest of this sac- 
rifice and of this offering, alone worthy to offer this offering. 


18. That is, none of them were definitively accepted as effective for the re- 
mission of sins. Albert does not deny that the sacrifices of the old law were com- 
manded by God and were pleasing to him. 
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[Heb 7.26] “For it was fitting that we should have such a high 
priest, holy, innocent, undefiled, separated from sinners, and 
made higher than the heavens.” [Heb 8.1-2] “We have such a 
high priest, who sits on the right hand of the throne of majesty 
in the heavens, a minister of the holies, and of the true taber- 
nacle, which the Lord has pitched, and not man.” Now those 
following are high priests and priests and vicars of this one, in 
whose pronounced words the uncreated Word effects the offer- 
ing. [Is 61.6] “But you shall be called the priests of the Lord. 
To you it shall be said, ‘You ministers of our God.’” For we have 
an entirely sufficient offering, about which is said [Heb 7.25] 
that it “is able to save forever those who come to God through 
him, always living to make intercession for us.” Therefore, noth- 
ing remains but that we, purified, may be offered in it and will 
be acceptable to the Father. [Heb 4.16] “Let us go therefore 
with confidence to the throne of grace that we may obtain mer- 
cy and find grace in seasonable aid.” For the high priest is one 
with the Father, and so he does not spurn the one who is of- 
fering. [Jn 10.30] “The Father and I are one.” And so no one 
will snatch anything from his hand, as nothing can be snatched 
from the hand of the Father.'? Thus the holy ones who are of- 
fered are in the hand of God. [Wis 3.1] “But the souls of the 
just are in the hand of God.” They are offered by the Son of 
God, and received by God the Father. The one offering and 
the offering are the same, since he says [Jn 17.19], “For them 
do I sanctify myself.” [Heb 7.27] “This he did once, in offering 
himself.” The offering is one with those for whom it is offered, 
and so the mediator is one with us, and one with the Father. [1 
Tm 2.5] “The mediator of God and men, the man Christ Jesus.” 
So [Heb 9.11], “Christ, standing by as high priest of the good 
things to come.” And the Gloss says, “Standing by the Father, 
and standing by us.””° 

Therefore, this sacrifice, about which it is said [Ps 51.19], 
“Then you shall accept the sacrifice of justice, oblations, and 
whole burnt offerings,” is most acceptable. For this sacrifice has 
fulfilled all justice, and in it all offerings and burnt offerings 


19. Cf. Jn 10.29. 
20. Cf. Gloss. (Rusch). 2 Tm 1.5. marg. 
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have been made perfect and are accepted. [Is 56.7] “Their ho- 
locausts and their victims shall please me upon my altar.” [Is 
60.7] “They shall be offered upon my pleasing altar, and I will 
glorify the house of my majesty.” For by this sacrifice alone is 
the house of the majesty established and named and glorified. 
[Mal 3.3-4] “They shall offer sacrifices to the Lord in justice. 
And the sacrifice of Judah and of Jerusalem shall please the 
Lord, as in the days of the age, and in the ancient years.” It shall 
please, indeed, as in the days of the age, since through every 
age and the days of the age, no other shall succeed it, because 
it has every kind of perfection in itself. Now it will please as in 
the ancient years, since it was prefigured according to the order 
of Melchizedek in the ancient years before the law. For this and 
similar reasons, we do not use any sacrifice but this one, since, 
as Gregory says, “This greatly profits the living that they may 
find, keep, and grow in grace; the dead being purified greatly 
desire this so that they may beg pardon; this is very acceptable 
to the Father for the glory and beatitude of all saints.” And this 
is signified [where it says] [Jb 42.8]: “My servant Job shall pray 
for you; his face I will accept, that folly be not imputed to you.” 
For Job is interpreted to mean “suffering,”?! and he signifies 
Christ, who, suffering on the cross, offered himself for us, and 
we commemorate this sacrifice in the Mass. 


Chapter 4 
About the truth of this sacrifice? 


Finally, we must consider the truth of this sacrifice.” For this 
alone contains in itself the truth of sacrifice, not that the oth- 


21. Jerome, Nom. hebr. 59.24. 

22. In chapter two, Albert laid out a four-fold schema: the holiness, accept- 
ableness, value, and redemptive qualities of the sacrifice. Following this order, 
he ought to begin here to consider the value and redemptive qualities of the 
sacrifice. Although he does not do it specifically, they are touched upon in this 
chapter, with the truth or reality of the sacrifice containing both of the qualities. 

23. Veritas, here translated as “truth,” also has the meaning of “reality.” I have 
translated it as “truth” throughout this section for consistency and since Albert 
often contrasts it with the false, but the second meaning should be kept in mind. 
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er sacrifices were false, but that the others were shadows, and 
this is not a shadow but has the truth of the true sacrifice. [Heb 
10.1] “For the law having a shadow of the good things to come, 
not the very image of the things.” For the image of the sacrifice 
comes to rest in this true sacrifice, since this interiorly produces 
in full measure and perfects in grace what it represents in the 
visible sign through a likeness. And those other sacrifices or sac- 
raments of the old law did not have this image in full measure, 
since they did not bring about causally what they prefigured by 
a shadow: now the truth is multi-fold according to the multi- 
tude of things opposing it, for the truth is opposed to the false, 
and so all the sacrifices of the Old and New Covenants have the 
truth, and sacrifices to idols are false. [1 Cor 10.19-20] “What 
then? Do I say that what is offered in sacrifice to idols is any- 
thing? Or that the idol is anything? But the things that the hea- 
thens sacrifice, they sacrifice to demons, and not to God. And I 
do not desire that you should be made partakers with demons.” 
As if to say, “An idol is a false god, a false sacrifice is that which 
is offered to an idol, and so I do not say that an idol is anything, 
or that a sacrifice to an idol is anything, since these same things 
are false, nothing, and not true.” 

Now, in this way of speaking, this sacrifice has truth jointly 
with all the divine sacrifices. For the true is opposed to any im- 
pure mixture with an alien nature, just as we call true gold that 
which has the true nature of gold and is not mixed with any oth- 
er metal. In this way, this sacrifice is truer than every other sacri- 
fice, since it has nothing mixed into it but the sacred, while oth- 
er sacrifices had in themselves things which could not receive 
holiness and grace, such as the flesh of sheep and of bulls and 
of goats and of birds and of other similar things. [Heb 10.1] 
“The same sacrifices which they offer continually every year can 
never make those who come to them perfect.” [Ps 50.13] “Shall 
I eat the flesh of bulls? Or shall I drink the blood of goats?” 

Now, in this sacrifice, everything is holy, as he says [Lv 19.2], 
“Be holy, because I the Lord your God am holy.” For he does 
not, as has already been said, sanctify us by the blood of calves, 
but he sanctifies us by himself, in himself. This is the truth 
about which is said [Jn 17.17], “Sanctify them in truth. Your 
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word is truth.” Now this word was that by which he instituted 
the truth of the sacrifice. [Ps 51.6] “For behold, you have loved 
truth.” For the truth is opposed to that which appears but is not, 
as a shadow is an image of a body, having none of its truth in it. 
And so the sacraments and legal sacrifices were shadows show- 
ing forth no truth. But this alone is the sacrifice of truth, since 
everything that it signifies [also] abundantly causes and con- 
tains [truth] in itself through the grace of the body and blood 
of our Lord Jesus Christ. Now we say this about those things 
which belonged essentially to the sacrifices of the old law, like 
the immolated lamb, and like the immolated goat or calf, or 
fine flour, or oil, or wine, or salt, or other such things: for these 
were instituted by God only for a time, until they were corrected 
by the true sacrifice, and so the faith and devotion and obedi- 
ence of those offering merited much before God, which their 
sacrifices in themselves did not bring about. So [Heb 9.1], such 
sacrifices are called “regulations of divine service, and a worldly 
sanctuary,” because when the particular age for which they were 
given was ended, they would be changed to something better. 
[Heb 9.9-10] “Gifts and sacrifices are offered, which cannot, as 
to the conscience, make him who serves perfect except in food 
and in drinks, and various washings, and justice of the flesh laid 
on them until the time of correction.” About this truth which 
among sacrifices it alone has, it is said [Jn 8.31-32], “If you re- 
main in my word, you shall truly be my disciples. And you shall 
know the truth, and the truth shall make you free,” since in this 
alone is found the truth that frees everyone, in that it makes 
holy abundantly, as he showed: and so he who is our sacrifice, 
[our] high priest, says [Jn 14.6], “I am the way, and the truth, 
and the life,” since he is the way in the sign of the sacrifice, the 
truth in its content, and the life in its result, since the sacrament 
results in life through the grace that it causes in us. Therefore, 
he is the way by signifying the truth in the sacrificial species. He 
is the truth through himself in the holiness of the sacrament. 
He is the life through grace in the power of the sacrament. 

For these and similar reasons, no other sacrifice but this ever 
pleased God perfectly. [Is 1.11] “Io what purpose do you of- 
fer me the multitude of your victims, says the Lord? I am full, I 
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desire not holocausts of rams, and fat of fatlings, and blood of 
calves, and of lambs, and of he-goats.” The Interlinear Gloss** 
says in the same place: “I never desired [them].” [Ps 40.6-8] 
“Sacrifice and oblation you did not desire; but you have pre- 
pared ears,” that is, of obedience, “for me. Burnt offering and 
sin offering you did not require. Then said I, ‘Behold, I come. 
In the head of the book it is written of me that I should do 
your will. O my God, I have desired it,” etc. As if to say, “Those 
things that are offered according to the law do not please [you] 
because of their imperfection, and so, having open ears for 
obedience in the body that you prepared for me, animated and 
united to the divinity, I come in the sacrifice of my body and 
blood, doing your whole will, O Father, sanctifying man and sat- 
isfying [you] for them, so that all the old imperfect things may 
be changed into the use of this effective sacrifice. And the Apos- 
tle asserts this, saying [Heb 10.7-9], “‘In the head of the book it 
is written of me that I should do your will, O God.’ Saying first, 
‘Sacrifices, and oblations, and holocausts for sin you desire not, 
neither are they pleasing to you which are offered according to 
the law. Then said I, Behold, I come to do your will, O God.’ He 
takes away the first that he may establish what follows.” [Heb 
7.18-19] “There is indeed a setting aside of the former com- 
mandment, because of its weakness and uselessness. (For the 
law brought nothing to perfection,) but [there is] a bringing 
in of a better hope, by which we draw near to God.” And so also 
the Father said about the Son [Mt 3.17], “This is my beloved 
Son, in whom I am pleased.” And [Mt 17.5], “This is my be- 
loved Son, in whom I am well pleased; listen to him.” Since in 
the sacrifice of the Son, the Father was pleased to forgive every 
offense that he held against us, receiving this sacrifice, which 
alone is most full of truth and abounds in every perfection. Nor 
does the prophet [Mi 6.6] seek anything else: “What shall I of- 
fer to the Lord that is worthy?” For we have the most worthy and 
perfect sacrifice, which we offer for all our debts and for those 
things for which we desire to pray. 


24. Cf. Gloss. (Rusch). Is 1.11. int. 
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How is this gift in the genus of sacrament? 


TRACTATE ONE 


About the institution of this sacrament 


A) HEN ALL THESE things have been determined, there 
yet remains to speak about the final genus of this 
on grace, in which it is placed by all, which is a sacrament 
of the Church. 

There are four things that must be noted about this, namely, 
the institution, the matter and form, and what is this sacrament, 
and what is the reality and sacrament, and what is the reality 
alone. And fourth, who can celebrate the rite of this sacrament. 

About the institution, we must speak about the reason for the 
institution, the necessity, the time, and the mode: for these things 
must be inquired about in the institution of every sacrament. 

Let us speak therefore, about the institution, saying what the 
cause of the institution of this sacrament is. Although it is man- 
ifold, nevertheless, four [reasons] are found that were cited by 
the fathers. The first pertains to it insofar as it is a sacrament of 
the Church. The second, insofar as it is a memorial of the love of 
Christ. The third, insofar as it is a commemoration of the passion 
of Christ. The fourth, insofar as it is a sign of future beatitude. 


Chapter 1 
About the reason for the institution of this sacrament 
Speaking, therefore, about the first reason, we say that every 


sacrament has been instituted as a remedy against sin: and be- 
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cause the Eucharist is a sacrament, it must have been instituted 
as a remedy against sin. For it is said that [Sir 38.4] “the Most 
High created medicines from the earth, and the prudent man 
will not despise them.” For this earth is the blessed body of the 
Lord, the fullness of which is the fullness of God; because in 
him the divinity was pleased to dwell bodily. [Col 2.9-10] “Be- 
cause in him all the fullness of the divinity dwells bodily, and 
you are filled in him.” For we are filled with every blessing and 
remedy against sin from the divinity of Christ, because God 
alone is able to forgive sins and to prepare a remedy against the 
sickness of sin. 

This is signified [Tb 3.25] where it is said that, to cure Sarah, 
the daughter of Raguel, and to cure Tobit, “Raphael, the holy 
angel of the Lord, was sent to cure them both.” For Sarah is in- 
terpreted to mean “prince” or “coal” or “veil” or “difficulties,”! 
while Raguel is said to mean “sick” or “our speech to God.” 
Sarah signifies a rational soul, which in the beginning ruled as 
prince over all things interior and exterior, and afterwards, for- 
getful of its honor through sin, turned the globe of its light to 
coal, the unmediated vision of God to a veil, and happiness to 
difficulties. This good daughter is said to be of Raguel, that is, of 
Adam—from whom she descended, although not according to 
soul, but according to the body, which is obtained through car- 
nal generation—who was the shepherd and while sick [turned] 
to God alone, who alone was able to cure him from sin. Now To- 
bit is interpreted to mean “brought to grief,” and signifies [that 
he is brought to grief] by the droppings of the flitting bird, the 
swallow, which are white and black, that is, by the goods of for- 
tune which are called droppings, brought to the grief of sin and 
of blindness; for neither of these is a medicine prepared except 
through Christ, whom Raphael signifies, [whose name] means 
the “medicine of God.” [Ps 103.3-4] “Who forgives all your in- 
iquities, who heals all your infirmities, who redeems your life 
from destruction, who crowns you with mercy and compassion.” 


1. Cf. Jerome, Nom. hebr. 10.28; 20.27; 30.2; 30.11. 

2. Jerome, Nom. hebr. 9.22; 9.29; 14.21. 

3. Jerome, Nom. hebr. 11.17. This is the etymology for Tubal, Gn 4.22. 
4. Jerome, Dan. 2.8. 
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For if Christ heals our infirmities in all the sacraments, never- 
theless he does it most greatly in this sacrament, in which he is 
completely contained in his divinity and humanity and grace. 
It is from this that priests, whose office it is to consecrate the 
sacrament, are also called physicians [Ps 88.10]: “Shall ... physi- 
cians raise up and praise you?” As if to say: they will not raise up, 
since it is God alone who raises from sin, but the physicians, as 
ministers, make and present the medicine. What Raphael said 
to Tobias the younger is related to this [Tb 6.5]: “Disembow- 
el this fish, and keep its heart and gall and liver for yourself, 
for these are necessary for useful medicine.” For the fish is the 
Lord Jesus Christ, conceived in the waters of the purest grac- 
es, and nourished in his humanity, who, although he was nev- 
er corporally disemboweled nor will be, nevertheless is always 
disemboweled in a spiritual sense, because we are incorporated 
into his inner parts in charity and mercy when we receive him as 
medicine against sin. [Ex 12.9] “You shall eat the head with the 
feet and the entrails,” and then he confers upon us, to be vari- 
ous medicines against the infirmities of sin, his heart, which is 
the moving principle in charity, and gall, which is the bitterness 
of his passion, and liver, which is the principle of the nourish- 
ment in the sacrament which he prepared for us to eat. 

For the reason for the institution was so that the sign of his 
love would in no way be erased by forgetfulness. For who could 
ever forget that, when he came into the world, the Son of God 
gave himself for us so that he might be with us [and] that, when 
leaving the world, he gave himself for us so that he might be 
in each one of us, not so that he might be incorporated into 
each, but so that he might incorporate each into himself. For 
he is in us so that we may be in him, for he is in us sacramen- 
tally so that we may be incorporated into him. Thus John says 
[Jn 15.5], “He who remains in me, and I in him, bears much 
fruit, because without me you can do nothing.” Nor is it nec- 
essary for there to be among us what is said [in] [Ex 17.7] so 
that we should ask, “Is God among us?” since we know that he 
is in us truly and sacramentally through the sacrament of char- 
ity. [Jn 17.21] “You, Father, in me, and I in you, so that they 
also may be one in us.” And later [23], “I in them, and you in 
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me, that they may be made perfect in one.” And again in the 
same [place] a little later [26], “That the love with which you 
have loved me may be in them and I in them.” For the flesh 
of the Son in the sacrament is the book in which is written the 
Word of the eternal Father, and so we are fed by him for the re- 
membrance of charity and of truth, which we always read in this 
book, as a sign of perfect love and truth, since Christ truly has 
loved us. [Ezek 3.3] “Your stomach shall eat, and your interior 
shall be filled with this book, which I give you. And I ate it, and 
it was sweet as honey in my mouth.” For who is not moved by in- 
estimable sweetness when he knows that he has written deep in 
his interior corporeally and sacramentally the Word of God the 
Father, written on many scrolls of body and blood, and believes 
his desire to be fulfilled with this food? [Rv 10.10] “I took the 
book from the hand of the angel, and ate it up, and it was sweet 
as honey in my mouth, but when I had eaten it, my stomach was 
bitter.” Here the book signifies the writing of the Word in flesh 
and blood, and the scroll of the book is the great twisting which 
he endured in pains of the flesh; the eating is the desire of the 
one receiving; the sweetness, the flavor of the divine sweetness; 
the stomach, the affection; but the bitterness of stomach signi- 
fies our dissimilarity to this sacrament, which causes bitterness 
in us, since a contrary thing placed next to something stands 
out greatly, and when we taste the sweetness of this sacrament, 
then we perceive the bitterness of our great dissimilarity to it. 
The third reason that it has insofar as it is a commemoration 
of the passion of Christ is that the passion of Christ is celebrated 
mysteriously in it, which should always be before our eyes. And 
this is what is signified [Nm 21.8] where it is said, “Make a brass 
serpent, and set it up as a sign: whoever, being stricken, looks 
on it shall live.” For whoever has the passion of the cross before 
the eyes of his heart will not be hurt by the serpent, and if he is 
struck, he will be healed. Now whoever does not have the ser- 
pent before his eyes will perish from the bite of the serpent. 
Therefore, he gave this sacrament as a sign, that in it the pas- 
sion of Christ might be recalled to our eyes, and so we might all 
find the remedy against the bite of the ancient serpent. This is 
what is said [Is 11.10]: “In that day, the Gentiles will call upon 
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the root of Jesse, who stands as a sign for the people, and his 
sepulcher shall be glorious.” For the root of Jesse, [whose 
name] is interpreted as “fiery heat,” is Christ the Lord, baking 
himself in the fiery heat of charity in the fire of his passion, and 
communicating himself to us, who, elevated on the altar as a 
sign to the people just as he was exalted on the cross, is elevated 
by the hands of the priest, so that there may daily be a memorial 
of the sign of the cross and of his exaltation, and so that the na- 
tions will pray to him thus elevated, as the penitents with the 
centurion prayed to him on the cross and returned to the city 
beating their breasts, as is said [Lk 23.47]. And his sepulcher, in 
which he was held and hidden, that is, the sacramental forms, 
will be glorious, since in them we adore the hidden Lord Jesus 
Christ. So the rite, which is preserved even to the present in the 
Churches, was prophesied [Is 18.3] where it is said, “When the 
sign shall be lifted up on the mountains, you shall see, and you 
shall hear the sound of the trumpet.” For the highest holiness 
of the priests and of the angels celebrating the memorial of the 
passion are called “mountains,” and when the body of the Lord 
is consecrated, it is elevated for the adoration of all. The whole 
multitude of the faithful come to see this, and those who are 
not able [to see it] listen for the ringing of the bells so that they 
may with similar veneration receive the Lord, who is coming 
and again showing himself exalted on the cross. [Is 19.20] “It 
shall be for a sign, and for a testimony to the Lord of hosts in 
the land of Egypt,” since through this sign it is continually re- 
called to memory how he was exalted on the cross and drew all 
things to himself. [Heb 12.2] “Looking on Jesus, the author 
and finisher of faith, who, having joy set before him, endured 
the cross,” etc. 

The fourth reason is that it was instituted as a sign of future 
beatitude. Although some things have been said about this from 
the words of Dionysius in those things already mentioned, nev- 
ertheless some things remain to be said here for edification. For 
what we do now by receiving Christ in the sacramental species 
is a sign of how we will receive the same one day in the heavenly 
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beatitude according to the sweetness of his divinity, as blessed 
Gregory says.’ For just as the temple and all its ornaments are 
symbolic signs of the heavenly beauty, and as the splendor of 
the vestments of the pontiff and of the priests and of the oth- 
er ministers are symbolic signs of the clothing in which those 
blessed will be clothed in the divine light and beauty in heaven, 
so also the reception of the Eucharist is the most perfect sign of 
that reception by which we receive in beatitude the sweetness 
of Jesus Christ and of the Father and of the Holy Spirit. For 
this ecclesiastical order descended thus from heaven so that the 
invisible might be shown by what is visible. [Ex 25.40] “Look, 
and make it according to the pattern that was shown you on 
the mountain.” [Heb 8.5] “As the response was given to Moses, 
when he was to finish the tabernacle, ‘See,’ he says, ‘that you 
make all things according to the pattern that was shown you on 
the mountain,” as John says [Rv 21.2] that he “saw the holy 
city, the new Jerusalem,” which extends to every order of the 
Church, “coming down out of heaven from God, prepared as 
a bride adorned for her husband.” As it is said [Jb 38.33]: “Do 
you know the order of heaven, and will you establish its reason 
on the earth?” Therefore, if these things descended from the 
heavenly order, then without doubt they were instituted to sig- 
nify the heavenly beauty, and the greatest sign that is in heaven 
will especially be that which is greatest in ecclesiastical things. 
Now it is true that what is highest in dignity is that [thing] 
on account of which all other things exist and are observed. 
Now this is the perfection and reception of the divine Eucha- 
rist, and the highest thing in heaven is the reception of the di- 
vine sweetness without a medium; therefore, the reception of 
the Eucharist will signify the reception of the divine sweetness 
and was instituted by God to signify this [reception]. For this 
reason, in the Gospel, he connected the reception under the 
sacramental species to the enjoyment of heavenly sweetness, 
saying, “I will not drink of the fruit of the vine, until that day 
when I shall drink it new in the kingdom of God.” [Mt 26.29, 
Mk 14.25, Lk 22.18] For the “fruit of the vine” is the sacrament 


7. This refers to a pattern typical of post-communion prayers. Cf. Sacram. 
Gelas. 1. 14. 76. 
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under the species of wine, and “new in the kingdom of God” is 
under the truth of divine joy. So [Mt 26.29], “And I say to you, 
I will not drink again from this fruit of the vine, until that day 
when I shall drink it with you new in the kingdom of my Fa- 
ther,” since, as here he drinks sacramentally in grace, so in the 
day of the full illumination of glory he drinks with his own in 
glory by the enjoyment of the divine goods both in grace and in 
glory. So Gregory [says] about Job 40, “While he enjoys himself, 
he lacks no good.”* And here Mark speaks in a way similar to 
Matthew. But [Lk 22.18] Luke says this: “For I say to you, that 
I will not drink of the fruit of the vine, till the kingdom of God 
comes.” The kingdom of God comes through manifestation in 
heavenly beatitude. This is signified [Jl 3.18] where it is said 
that “the mountains shall drop down sweetness.” For this will 
happen when those blessed mountains, the Father and the Son 
and the Holy Spirit, drop down their natural sweetness upon 
all the blessed, in which sweetness they shall have perfect beati- 
tude, never again unhappy about anything. 

So, therefore, this sacrament was instituted as a sign of future 
beatitude. 


Chapter 2 
About the necessity for the institution of this sacrament 


The necessity for the institution of the sacrament is some- 
times called into doubt by certain people. 

Someone can object and say that, since every sacramental 
grace is ordained against sin in its substantial effect, in which 
sacramental grace differs from the grace of virtues and gifts, 
and since sin receives sufficient medicine from the grace of 
the other sacraments, and there is nothing superfluous in the 
number of the sacramental graces, it seems that this is a super- 
fluous sacrament. For sin is considered either in itself or in its 
vestiges. In itself, it is considered according to species or genus, 
so we say that it is original or actual. Now the vestiges are ei- 
ther in the punishments into which we have fallen because of 


8. Cf. Gregory, Mor. 32.6. Borgn., Jam., and Ulm all refer to Jb 38. 
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sin, which are the difficulty in doing good and tendency to evil 
caused either by weakness or ignorance, and the vestiges which 
are remnants of weakness and corruption in the body from the 
soul. Now baptism is sufficient medicine against original sin. 
Matrimony is sufficient medicine for warding off the tendency 
to fall into danger. Confirmation is sufficient medicine to di- 
minish the same tendency, and for strength in doing good and 
for increasing [the ability] to stand firm in the good. And pen- 
ance is sufficient medicine against actual sin with its different 
[kinds]. And extreme unction is sufficient medicine against the 
vestiges of any sin in body and soul. Nor can the Eucharist be a 
sacrament as the sacrament of orders is, since this is the sacra- 
ment ordering into gradations of power and dignity, by which 
gradations all the sacraments of the Church are conferred and 
dispensed, and so it seems to some that this is not a sacrament, 
but rather an inexpressible gift of divine generosity, by which 
the divine generosity desired to signify, from the reception of 
present gifts, what and how great a gift to expect in the future. 

Now this assertion cannot stand, since the Eucharist is count- 
ed among the sacraments of the new law by all the doctors, 
Augustine, Jerome, Ambrose, Hilary, and by the Greeks, John 
Chrysostom and Basil and Gregory Nazianzen. 

But if the Eucharist were not a sacrament, there would not 
be seven sacraments of the new grace and law. 

Further, since the passion and blood of Christ operate against 
the defect of sin in all the sacraments, it would be most strange 
and not a little improbable that in the Eucharist, in which the 
passion of Christ is principally commemorated and the blood 
is received with the body, there would not be some medicinal 
operation against the sickness of sin, and so it certainly must be 
held that what they say is [worth] nothing, principally since the 
Gloss says about this [Mt 26.27], “And taking the chalice, he 
gave thanks”: that Christ gave the Father thanks for so great a 
sacrament. And so others, such as Praepositinus! and William 


g. Cf. Gloss. (Rusch). Mt. 26.27, marg, The Gloss mentions that it refers to 
the sacrament. 

10. This is likely Praepositinus or Prevostin of Cremona (c. 1130-1210), 
chancellor of the University of Paris from 1206 to 1209. He wrote a Summa 
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of Auxerre! and Stephen of Canterbury’ and the Great Cantor 
of Paris,!* have said that, in truth, the Eucharist is the sacrament 
with the highest dignity among the sacraments. Nevertheless, it 
is also a gift of God, as we have shown in the second part of this 
treatise. 

And [some] say, as is proposed in the first objection, that sac- 
ramental grace is substantially and principally ordained as med- 
icine for sin, either in itself or in its vestiges or in the effects 
of sin. But they [also] say that this division which the objection 
puts forward is insufficient, since besides those called to mind 
here, there is also venial sin in the genus and species of sins, 
and they say that the Eucharist is ordained against those sins 
called venial. For they say, to prove the truth in their words by 
a sign, that venial sins are signified by the dust of the feet, that 
is, of the affections, which sticks a little to those traveling to the 
fatherland in this exile. Now Christ washed the feet of his dis- 
ciples before dinner to signify that this sacrament is effective 
against venial sins. [Jn 19.10] “He who is washed, needs only to 
wash his feet,” that is, his affections, by the rubbing off of venial 
sins, “but is completely clean.” 

Now this opinion, like the first, is not true; for although ve- 
nial sins are remitted in the reception of the Eucharist, never- 
theless it is not substantially and by its principal operation or- 
dained against them, just as they are also remitted in baptism 
and in the other sacraments, although [these sacraments] are 
not essentially and by their principal operation ordained against 
them. Now it is fitting that there be one aspect of sin against 
which this sacrament [of the Eucharist] is principally ordained 


Theologica with a structure following Lombard’s Sent. See Stephen F. Brown and 
Juan Carlos Flores, eds., Historical Dictionary of Medieval Philosophy and Theology 
(Lanham, MD: Scarecrow Press, 2007), 233. 

11. William (1140-1231) was a theologian and professor at the University of 
Paris. He wrote the Summa Aurea, influenced by Lombard but also by Aristotle’s 
Ph. and Metaph. Praepositinus of Cremona was his teacher. 

12. Stephen Langton, Cardinal Archbishop of Canterbury from 1205 to 
1228. Stephen’s scholastic work centered around Biblical Studies and law. 

13. Peter Cantor or Comestor (c. 1100-1180), an Augustinian canon regular 
who taught theology at the cathedral school in Paris and became chancellor 
there. He wrote various Biblical commentaries, sermons, and a treatise De Sac- 
ramentis. Cf. Brown, Historical Dictionary of Medieval Philosophy and Theology, 212. 


306 ALBERT THE GREAT 


and which is not brought about by the principal operation of 
the other sacraments. 

Further, venial sin is not sin simply, but has a certain rela- 
tion" to sin, since there is a certain contradiction in the adjective 
when “venial sin” is said, since according to its proper meaning 
“sin” refers to a defect of the good in an action, deserving guilt 
and reproof, but “venial”! takes away guilt and reproof, so what 
is venial causes no guilt, and reproof should not be expected; 
therefore, venial [sin] is not the sickness simply, and so there 
should not be one essential medicine ordained against it. But 
as it is not sin simply but is [rather] related to sin, there is not 
one but many remedies against it, such as blessed water, the 
striking of the breast, common confession at Prime and before 
Mass and at Compline,'® the episcopal blessing, and other such 
things; therefore, there is no one particular remedy ordained 
against this. 

Therefore, considering these things, we must say that the Eu- 
charist is in truth a sacrament, and [works] against sin through 
the grace which it is principally and substantially ordained 
to confer, but it is not ordained against venial sin, as reasons 
brought forward with great theological cogency prove. But we 
say with the first objection that every sacramental grace is or- 
dained against sin or something that is in sin, and we willingly 
concede that baptism is ordained against original sin and that, 
if the other sins are remitted in baptism, this is from the con- 
sequences and not from the ordering of the sacrament. Now, 
following Ambrose, we say that it is impious to hope for partial 
pardon from God.!” And therefore, when grace is given against 
original sin, it is from the nature of the grace that no sin re- 
mains in the soul along with grace; and therefore it removes 
all sins, whether original or actual, but this is not from the sac- 
rament, but from the nature of sanctifying grace,'* which does 
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not allow mortal sin to remain with it in the soul. Now baptism 
confers sanctifying grace. 

We also willingly concede that penance is also ordained 
against actual sin in the same way. Now the vestiges left by sin 
are two-fold according to the first division. One part of the ves- 
tiges makes [one] prone to evil, either from the inability to do 
good, or from ignorance, or from desire for evil. The other 
part of the vestiges comes from a prolonged lack of good. Now 
from the first part of the vestiges, man incurs two hindrances, 
of which one is that, as Augustine says, concupiscence is in- 
clined to danger unless, rushing towards the act, it is rescued 
by something else honorable. And the medicine of matrimony 
is ordained against this [concupiscence], since concupiscence, 
rushing toward danger, having proceeded to the sexual act, is 
rescued by the honorableness of marriage, and is excused by 
two or certainly by three of the following: the faithfulness of 
the bed or the sign of the sacrament or the hope of offspring." 
Now if concupiscence does not proceed to act, then it is consid- 
ered in two ways: either only in the inclination itself to evil and 
in difficulty in doing good, and the medicine of confirmation is 
against it; or it is considered according to that which remains in 
the powers of the soul and the members of the body, that is, the 
impediment to grace and glory, which is an evil disposition im- 
peding both, and extreme unction is ordained against these ves- 
tiges. Now, if the vestiges are considered according to the lack 
of the good, the prolonged lack of which causes starvation of 
the natural good from the lack of it in itself, as a prolonged lack 
of food causes starvation and the lack of the good of the body in 
itself, [then] the sacrament of the Eucharist is ordained against 
the remains of sin in the mode of medicine, for Augustine says 
that hunger and thirst are infirmities, against which infirmities 
certain foods should be taken as medicines are, and, just as this 
is said about corporeal hunger and thirst, so it can be under- 
stood in relation to spiritual hunger and thirst. [Am 8.11] “I 
will send forth a famine into the land: not a famine of bread, 
nor a thirst of water, but of hearing the word of the Lord.” And 
so starvation for the sustenance of spiritual food and thirst 
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bring about a lack and a famine in the spiritual life and in its 
principles, a famine caused by sin, and against this [famine] the 
food of the sacrament of the Eucharist is substantially ordained 
in operation, as is proven in many ways by what has been said in 
the third treatise of this work.?° 

And from this the solution to the objection that the Eucha- 
rist is not a sacrament is clear. Now, about the opinions which 
have been brought forward, we say that it is sufficiently proven 
by theological reasons that these opinions do not have in them- 
selves sufficient fitting rationality, and so we pass over [them], 
because they are false and put forward without reason. 

From all these things that have been said, it is clear that the 
necessity of this sacrament’s institution is as a medicine against 
sin and against the defects of sin, which man suffers from pro- 
longed abstinence from spiritual food, and against this defect 
we have no other proper and particular or essential medicine, 
except this which is per se spiritual food, as has been said earlier, 
and as is said [Is 65.13]: “My servants shall eat, and you shall be 
hungry. My servants shall drink, and you shall be thirsty.” And in 
Psalm 23.5: “You have prepared a table before me against those 
who afflict me.” For those troubling us are demons, snatching 
away spiritual food. This table is prepared against this evil of 
hunger and thirst. 

For this is signified [Tb 6.7-8] where Raphael, who is called 
the medicine of God, said about the fish that he had command- 
ed to be disemboweled, “If you put a small particle of its heart 
upon coals, its smoke drives away every kind of demons, either 
from man or from woman, so that they will no longer come to 
them. And the gall is good for anointing eyes in which there is a 
white speck, and they shall be cured.” 

For although the heart of the Lord was not cut into parts, 
nevertheless the Eucharist is not too small a particle of his 
heart, which he gave to us from the great charity of his heart. 
The blood also that flowed from the side of his heart is not too 
small a particle of his heart. These particles are placed upon 
the coals, when the weighty blessings of the Lord’s heart to us 
are remembered in the fire of our hearts, for the coals are the 
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blessings and judgments of God’s charity that inflame us, and 
on these coals, it gives off smoke through devotion, so that the 
demons cannot stand the smoke. Now that which is roasted in 
this way refreshes us with complete spiritual restoration. [Ex 
12.9] “You shall not eat any of it raw, nor boiled in water, but 
only roasted at the fire.” The gall is the bitterness of the pas- 
sion, in commemoration of which this sacrament is celebrated, 
which certainly illumines our spiritual eyes by the light of grace 
and truth, and so every white speck contracted from the vanity 
of the world is taken away from the eyes of our heart. [2 Cor 
3.16-17] “When they shall be converted to the Lord, the veil 
shall be taken away. Now the Lord is a Spirit.” Therefore, this 
sacrament was instituted as medicine. [Wis 16.12] “For it was 
neither herb nor poultice that healed them, but your word, O 
Lord, which heals all things,” the word, I say, in the power of 
this sacrament. [Ps 107.20] “He sent his word, and healed them 
and delivered them from their destruction.” He sends this word 
in the veil of food at every Mass. For this reason, when Mass is 
ended, the deacon cries out, “Go, it is sent.” The Mass received 
its name Mass from this sending, by which he sends the host to 
us as food, and we, having received it, send ourselves back to 
him incorporated into it. And the Psalmist exclaims in praise 
over this [Ps 111.5], “He has made a remembrance of his won- 
derful works; being a merciful and gracious Lord, he has given 
food to those who fear him.” And again [Ps 104.27-28], “All 
look to you to give them their food in due time. What you give 
to them, they gather,” etc. 


Chapter 3 
About the time of the institution of this sacrament 


After this, we must look into the time of the institution of this 
sacrament. 

For some, mocking the mysteries of God, say that if this sacra- 
ment was instituted as a medicine for the sickness that man in- 
curred by starvation, it should have been instituted at the begin- 
ning of the world, immediately after sin was committed. These 
are scoffers, and do not notice that, even with bodily food, it is 
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not always the hour for eating. For three things should be no- 
ticed about the hour of eating. The first, indeed, is the desire 
of hunger coming from preceding abstinence. But the second 
is the bad stomach fluid that is in the body from bad food con- 
sumed earlier. The third is that hour in which the strength of 
the body is helped by heavenly power to eat and profit from 
food. 

So, before this food would be given, the desire of hunger 
should have been aroused in him, so man?! might know that he 
cannot be renewed without this food. And therefore, as long as 
he presumed that he would be refreshed by the goods of nature 
in the natural law, this food was not provided; and as long as he 
thought that he would be refreshed by the good of the works of 
the law, this food was not provided, but was signified both in the 
law of nature and in the law of Moses—in the law of nature by 
the loaves of the angels that Abraham made [Gn 18.6] and in 
the law of Moses by the loaves of proposition. [Ex 25.30] Now 
when he realized his hunger and saw that he could not be re- 
freshed by anything else, then this food was provided under the 
law of grace. And this is what the prodigal son said as a type of 
the human race: [Lk 15.17-18] “How many hired servants in 
my father’s house have abundant bread, and I here perish with 
hunger? I will arise, and will go to my father, and say to him,” 
etc. [Lam 4.4] “The little ones have asked for bread, and there 
was none to break it for them.” [Lam 2.12] “They said to their 
mothers, ‘Where is grain and wine?’ when they fainted away as 
if wounded in the streets of the city, while they breathed out 
their souls in the bosoms of their mothers,” that is, because of 
the emptiness and disturbance of hunger. 

Therefore, once the sense of hunger was aroused in men, 
this food was immediately provided; for he should not heap it 
before those who disdain [it]. 

Now, the second reason is described similarly, since very bad 
stomach fluid, which could not co-exist in the body with holy 
food, had been made in man from eating the forbidden [fruit], 
and therefore it was needful that it first be used up during long 
abstinence, and then afterwards, the food of health would be 


21. Borgn., incorrectly: bomo. Jam.: homo. 


DISTINCTION SIX 311 


provided. Therefore, it was fitting that man swallow something 
to cause expulsion and evacuation before this food be provided: 
now these things that would cause evacuation were the austerity 
of the law and the exhortation of the prophets; and then after 
the bad fluid made from the forbidden [fruit] was expelled, the 
food of the grace of perfect health was provided. [Sir 31.21] 
“If you have been forced to eat much, arise, go out, and vomit: 
and it shall refresh you, and you shall not bring sickness upon 
your body.” So it is said [Prv 30.1], “The words of Gatherer, the 
son of Vomiter,” since it is certain that the bitter humors must 
be vomited by confession and the antidote of penance before 
the food of health can be given. And therefore, this food must 
be deferred until the bitter humor and pestilent bile, gotten by 
tasting the forbidden [fruit], is recognized by the infirmity [it 
causes], and the medicine is sought, and then it is vomited up, 
and then, when it has been evacuated from them, the food can 
be provided and given [to man]. 

And this is the second reason. 

Now, the third reason is that this food was not to be provid- 
ed until nature would be helped by heavenly power to eat this 
food; for while the sun ascends to midday, [man] loses natural 
heat from his interior to the exterior, and the site of digestion is 
left cold and weak, and so when, after midday, the cold begins 
to creep over the exterior members because of the lessening 
of the heat from the sun’s light, then the heat returns to the 
interior, and the spirits strengthen the place of digestion, and 
according to nature, food should be eaten.” So Peter alleges 
that the apostles were sober at the third hour of the day, saying 
[Acts 2.15], “For these are not drunk, as you suppose, seeing 
it is but the third hour of the day,” since the sun rises in the 
third [hour] and draws heat from the interior of the body to 
the exterior and draws the already-digested nourishment with 
it to nourish the members, and then the flow of nourishment 
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to the members should not be impeded by consuming other 
food; but when the first food has been brought to the mem- 
bers by the heat and motion of the sun, then other food should 
be eaten. This is not brought while the sun and heat are rising 
naturally, since the movement of the rising of the sun’s light 
and heat is a motion drawing nutrition to the exterior organs, 
and so, after the sun has fallen from midday, food is to be eaten 
in accordance with the nature of the heavenly motion, as good 
physicians say, who refer the natural strength and heat to the 
heavenly circuit. 

And the day of the world is similar, because before the sun 
declined from midday, that is, [before it declined] in the end 
of the world, healthy food could not have been provided, but 
then, in the evening of the world, the healthy food provided for 
the now emptied members is heaped up, and then it is tasted 
avidly and received healthfully, and then our Lord provided the 
healthy food, and therefore it is called the Lord’s “supper,” and 
not “lunch,” since this supper, provided in the end of the world, 
will not have another following it. It is said that [Mt 22.2] “the 
kingdom of heaven is like a human king, who made a marriage 
for his son.” [Lk 14.16] “A certain man made a great supper,” 
etc. [Rv 3.20] “If any man open the door to me, I will come in 
to him, and will sup with him, and he with me.” And therefore, 
this food is called “supper” [Jn 13.4—5]: “He rose from supper, 
and laid aside his garments,” that is, the clothing of his body, 
“... and began to wash the feet of his disciples.” For [the sac- 
rament] is signified [Mt 26.20, Mk 14.17] where it is said that, 
when evening had come, he sat down with the twelve; since al- 
though certainly it is immediately after midday that the move- 
ment of the heavens permits eating, nevertheless it is healthy to 
abstain even until evening, until the vapors of the former food 
are consumed, and nourishment is well absorbed into the mem- 
bers. And so the wise eat very little after midday before vespers, 
since then, the exterior rays of the sun having been removed, 
the food immediately goes into the place of digestion, the heat 
sinks back from the exterior of the body, and, while cold re- 
turns to the exterior of the body, the interior heat gathers in 
the place of digestion, and the exterior cold induces sleep, in 
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which food is vigorously digested, and so what is digested is 
drawn by the returning heat at the rising of the sun to nourish 
the members once again through the motion of the sun. And 
therefore those who eat in the morning are rebuked, since they 
do something unnatural and foolish, which is against reason. 
[Eccl 10.16] “Woe to you, O land, when your king is a child, 
and when the princes eat in the morning,” that is, not to satisfy 
necessity, but to get drunk. [Is 5.11] “Woe to you who rise up 
in the morning to follow drunkenness, and to drink till the eve- 
ning, to be inflamed with wine!” For the Lord, desiring to con- 
form the things that belong to nature to those that belong to 
grace, desired to provide his food in the evening of the world, 
so that, through this, intemperate man might learn abstinence, 
just as through abstinence, he should be prepared for the sav- 
ing food. And signifying this, the Apostle says [1 Cor 11.18, 
20-21], “For first of all [I hear that] when you come together in 
the church ... for it is not now to eat the Lord’s supper. For ev- 
ery one takes his own supper to eat. And one indeed is hungry 
and another is drunk!” For it is not useful or honorable to bring 
up the drunkenness of yesterday’s surfeit upon the supper of 
the Lord, but [one should] come to the supper of the Lord 
with the desire of hunger from an empty body; for thus it is said 
[Mt 5.6], “Blessed are they who hunger and thirst for justice,” 
that is, this supper of full justice, “for they shall be satisfied.” 
Therefore, of these three reasons, the time of institution at 
the end of the world, when the sun had already begun to sink 
towards the west, was appropriate. For it is said [Eccl 3.1], “All 
things have their season, and in their times all things pass.” 


Chapter 4 
About the mode of the institution of this sacrament 


Fourth, we must look at the mode of the institution of this 
sacrament. 

Now, in considering this mode, it is necessary that the words 
of the Lord be attended to, since the mode of institution is re- 
ceived from some of them, and the conferral of the power to 
celebrate this sacrament properly comes from some of them, 
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and the injunction to use this sacrament in the Church is re- 
ceived from some of them. The institution of the sacrament is 
surely understood from the expression, “Take,” as it is said [Mt 
26.26], or “Take up,””™ as it is said [Mk 14.22], or certainly as it 
is said, [Lk 22.17] “Take and divide among all of you,” when he 
offered the sacrament, for he not only offered bread or wine, 
but, by offering bread and wine in that very offering, he spoke 
the transubstantiating form, and, by offering it to them thus, he 
signified that the sacrament comes forth from him to the mem- 
bers of the Church, and this is to institute the sacrament. 

And this is shown to be true by the words of the Apostle [1 
Cor 11.23-24] where he says, “I have received from the Lord 
what I also handed on to you, that the Lord Jesus, in the night 
in which he was betrayed, took bread, and giving thanks, broke, 
and said, “Take and eat.’” From this it is accepted that, by of- 
fering the sacrament, he instituted it in such matter and such 
form as is held in the Church. For he could not have intend- 
ed anything but the institution by offering it, since by offering 
it he signified that this sacrament proceeds from his authority, 
and he expressed this procession by saying the word “take” in 
the imperative: “Take,” or “Take up.” And in this way he con- 
ferred an inestimable gift upon us. [Eph 4.8] “He gave gifts to 
men.” And therefore it is said [Wis 3.14]: “For the choice gift 
of faith shall be given to him, and a most acceptable lot in the 
temple of God.” For no other gift of our sanctification is more 
choice than this in which he gives himself, according to all that 
is in him, in divinity and humanity, nor can another lot in the 
temple be more acceptable than the power of consecrating the 
body of Christ and of communicating him to the faithful. 

In instituting the sacrament, he used this mode of giving to 
show that it comes from his generosity and gracious bounty and 
intimate charity, by which he willed to have communion with 
us, in this way confirming what he said [Prv 8.31]: “My delights 
were to be with the children of men.” For we are partakers of 
his substance and life and grace, which he who does not com- 
municate in lacks. [Jn 6.53] “Amen, amen, I say to you. Un- 
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less you eat the flesh of the Son of Man, and drink his blood, 
you shall not have life in you.” So in this he causes what is said 
[Wis 16.21]: “For your substance showed your sweetness that 
you have for your children, and, serving every man’s desire, it 
became what every man liked.” Therefore, he makes known 
his gratuitous sweetness in this mode of constitution, when he 
sweetened the command that is expressed in the imperative, 
with this most generous gift given to us, showing what he has 
said [Ps 68.10]: “In your sweetness, O God, you have provided 
for the poor.” For the lightest command of institution that the 
prince could use to institute is to say, “Take,” when he gives a gift 
of his own magnificence that supplies every defect of the one 
receiving. [Est 2.18] “He bestowed gifts according to princely 
magnificence.” Therefore, he instituted the sacrament in this 
mode and desired that it be reverently received by the Church. 

Now he gave the power of celebrating [this sacrament] when 
he said, “Do this in remembrance of me,” as is said [Lk 22.19 
and 1 Cor 11.24], for by the expression, “Do this,” he gave the 
power of doing it, since he says to do two things when they are 
put in the imperative. For when a prince has authority over an 
inferior and uses such words, he speaks the conferral of power, 
since “Do this” is the same as saying, “Have the authority and 
power to do this.” And he then conferred the priestly order on 
his disciples with this word, as those who are the most credi- 
ble among the doctors hand down. So the bishop uses similar 
words when he confers the priestly order. For, while offering the 
chalice with the host of bread and the sacrifice of wine with wa- 
ter, he says, “Receive the power to offer sacrifice to God in the 
Church, and to celebrate Mass for the living and for the dead, 
in the name of the Lord.” So also in the mouth of the Lord 
the word “Do” signifies the handing on of the power of orders 
from the Lord to the disciples. For when a prince confers pow- 
er, he uses such words, even when the minister under him does 
nothing, just as we also speak, signifying the power, saying, “A 
priest celebrates Mass,” which no one celebrates but a priest, 
not signifying the act, but the power. So John gave thanks for 
such dignity, saying [Rv 1.5-6], “The prince of the kings of the 
earth, who has loved us, and washed us from our sins in his own 
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blood, and has made us a kingdom, and priests to God and his 
Father, to him be glory and empire for ever and ever. Amen.” 
[Is 66.21] “And I will take of them to be priests and Levites, says 
the Lord.” [Rv 5.10] “You have made us to our God a kingdom 
and priests, and we shall reign on the earth.” [Is 61.6] “But you 
shall be called the priests of the Lord; to you it shall be said, 
‘[You] ministers of our God.’” [Rv 20.6] “They shall be priests 
of God and of Christ and shall reign with him a thousand years,” 
that is, through the whole time of grace. 

Therefore, the conferral of power is understood in the word 
spoken. 

Now if this word is referred to the application of the opera- 
tion, as the following implies, “In remembrance of me,” then 
the sense is, “Do this in remembrance of me,” that is, “Do and 
practice this frequently in remembrance of me,” so then he en- 
joins the use in this expression. So [Acts 2.46—47], “Continuing 
daily with one accord in the temple, and breaking bread from 
house to house, they took their food with gladness and simplici- 
ty of heart, praising God, and having favor with all the people.” 
[1 Cor 11.26] “As often as you shall eat this bread, and drink 
the chalice of the Lord, you shall show the death of the Lord, 
until he comes.” 

So therefore, he both instituted the sacrament and gave an 
inestimable gift by saying “Take,” etc. Now when he said, “Do 
this,” just like a prince of the kings of the earth, he conferred 
the power of doing this. When he applied this power, joining 
it to act, so that it would be done in remembrance of him, he 
certainly enjoined the practice by which, carrying it out in the 
Church, we are sanctified and incorporated into Christ. In the 
first of these there is wonderful grace; in the second, immense 
dignity; but in the third, increased sanctification. 

About the first of these it is said [Est D.14], “You are very 
wonderful, Lord, and your face is full of graces.” [Jn 1.16] 
“From his fullness, we have all received, grace for grace.” 

About the second, the Apostle says [2 Cor 3.6], “Who also 
has made us fit ministers of the New Covenant, not in the letter, 
but in the spirit.” [1 Cor 4.1] “Let a man so account us as the 
ministers of Christ and the dispensers of the mysteries of God.” 
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About the third, it is said to the Church [Song 7.2], “Your 
belly is like a heap of wheat, set about with lilies.” As if to say, 
your belly, which was full of concupiscence and pains from the 
taste of the forbidden [fruit], now is as a heap of wheat, which, 
from often eating of the body of the Lord, has heaped togeth- 
er sanctity and is encircled all about by the lilies of chastity of 
mind and body, since it has attained full holiness from frequent- 
ing the power of the sacrament. 


TRACTATE TWO 


About the matter and form of this sacrament 


Chapter 1 
About the matter of this sacrament 


Next, there should be inquiry about the matter and form of 
this sacrament. 

Two questions must be asked about this: namely, what is the 
matter? And what is the form? 

About the matter, five points of inquiry are investigated by 
the holy fathers: the first of which is, why should there be cor- 
poreal matter for the sacrament? The second, what is the corpo- 
real matter of this sacrament? Third, what is the mode of tran- 
substantiating the matter into the body of Christ? Fourth, why 
should the accidents of the preceding matter endure after tran- 
substantiation into the body of Christ has been accomplished? 
Fifth, how do those accidents remain there? These were asked 
by the holy fathers before us, although the determination of 
some of them is very obscure. 

We say about the first that there must be corporeal matter in 
the sacrament for three reasons, the first of which is included 
in the nature of a sacrament. The second is from the reason for 
the institution of the sacrament. The third is from the imper- 
fection of man in the use of the sacramental grace. 

[Let us turn] to the first, therefore: [it is so] because, as Au- 
gustine says, a sacrament is a visible sign of invisible grace, of 
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which it bears the image and becomes the cause.” Now there 
can be no visible sign unless it exists in some visible body, which 
body is the element of the sacrament, since the sacrament is 
composed corporeally from this as natural bodies are com- 
posed from the elements. And so Master Hugh of St. Victor in 
his book On the Sacraments says that a sacrament is a visible and 
corporeal element signifying by divine institution, representing 
by likeness, conferring invisible grace by sanctification.” Since, 
therefore, the Eucharist is a sacrament and placed in the ge- 
nus of sacrament, and the definition of the genus is wholly pre- 
served in the species, the Eucharist must be a visible element as 
regards its matter. And this first reason is ordered to learning, 
since the Lord teaches us from the visible element and its prop- 
erties what he confers by invisible grace in the sacrament. So, 
Paul [says] [Ti 2.11-12], “For the grace of God our Savior has 
appeared to all men, instructing us, that, denying ungodliness 
and worldly desires, we should live soberly, and justly, and pious- 
ly in this world.” For he instituted the visible sacramental signs 
so that we might learn about the grace that he causes in us in 
the sacrament. [Is 48.17] “I am the Lord your God, who teach- 
es you useful things, who governs the way in which you walk.” 
For we would not know these sacramental graces unless we were 
taught by visible signs. For this reason, Gregory says that Christ 
himself was made visible so that we might be taught from the 
visible about invisible graces.’ 

It is for this reason that he placed the visible before the fa- 
thers’ senses in many apparitions, that they might be taught 
about the invisible from all these. [Hos 12.10] “I have multi- 
plied visions, and I have used likenesses by the ministry of the 
prophets.” [Ps 89.19] “You spoke in a vision to your saints, and 
said, ‘I have placed help in the mighty.” For through all these 
visible forms he teaches the invisible effect of grace, which we 
understand spiritually when we compare the visible through a 
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likeness to invisible grace. For this reason, it is said [Dn 10.1], 
“Understanding is needed in a vision,” since it is necessary to 
compare the corporeal to the reception of the spiritual through 
the understanding. And so Augustine says that the sacrament 
makes another [reality] known beyond the corporeal species 
that it brings to the senses.** And the preposition “beyond” 
(praeter), which is used here, does not have the sense of excep- 
tion, as they think who understand poorly, but it is rather used 
here to mean “according to” (juxta), so that the likeness may 
be noticed, and that the sense may be that it makes something 
spiritual come to the notice of the mind by the received like- 
ness, beyond (praeter), that is, according to (juxta), the species 
or corporeal form that it carries to the senses. 

And Hugh of St. Victor says that it is “representing from like- 
ness.”*° 

Now the second reason that is received from this institution 
of the sacrament is from Jerome. For he says that the sacrament 
has material and elemental and corporeal matter because, since 
man fell from God by pride through desire for a created thing, 
it was appropriate that, subjected to a corporeal element, he 
should seek salvation in the same way that he lost it.” And this 
especially comes about in this sacrament when one considers 
the matter in its genus, since man lost life through bodily food, 
and so it has been established that he recover life through bodi- 
ly food, and therefore it was necessary that the spiritual food 
have corporeal matter “so that,” as Gregory says, “from where 
death arose, life may surge up in that place.”*! And indeed this 
is true according to the fittingness of genus and not of species, 
for man lost life by the fruit of the forbidden tree, [but] he finds 
life in the species of bread and wine, which bread was indeed 
cooked on the wood of the cross, and so it is said to be the fruit 
of the tree of life [1 Kgs 17.12]: “Behold, I am gathering two 
sticks that I may go in and prepare it” (that is, the bread) “for 
myself and my son, that we may eat it, and die.” These are not 
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the worthless elements about which Paul speaks [Gal 4.9], but 
they are rather elements in whose effects God has established 
our salvation, because, although he has not bound our salvation 
to such corporeal elements, nevertheless, salvation is found in 
these elements, and life perishes when they are not sought, un- 
less the necessity of the situation and not contempt of religion 
excludes the sacramental elements. So also Christ, presenting 
the corporeal elements, and pointing them out by presenting 
them, says [Mt 26.26], “Take and eat; this is my body.” And in 
the same [place] he spoke similarly, pointing out the blood 
under the species of wine [27-28]: “All of you drink this. For 
this is my blood of the New Covenant, which shall be shed for 
many for the remission of sins.” For the same reason he said 
[Jn 6.51-52], “I am the living bread, which came down from 
heaven. If anyone eats of this bread, he will live forever.” For 
although man is superior to all inanimate bodies through his 
nature, in which he was made to the image of God, nevertheless 
since he subjected himself to sin through desire for corporeal 
things, he was justly humiliated, so that he should seek salvation 
in that which is inferior to him by nature, so that in this way his 
pride is healed, by which he desired to be equal to him who is 
over all by eating the forbidden corporeal element. So [Jas 4.6 
and 1 Pt 5.5], “God resists the proud, but gives grace to the 
humble.” So it is said [Prv 9.5], “Come, eat my bread, and drink 
the wine that I have mixed for you.” Since you lost life through 
bodily food, therefore I have prepared bodily food for you in 
which you will find life. So it is said about the wisdom that is 
the Son of God [Prv 3.18], “She is a tree of life to those who 
shall lay hold on her, and he who shall retain her is blessed.” [Jn 
6.27] “Labor not for the food that perishes, but for that which 
endures to eternal life, which the Son of Man will give you. For 
him has God, the Father, sealed.” 

Therefore, this is the second reason. 

Now the third reason is that on which blessed Dionysius 
touches, since, as he says, it is impossible that the divine radiance 
shine on us except encircled with sacred veils, for man has a ma- 
terial understanding, which, because it is joined to the senses 
and imagination, can take in very little or nothing spiritual un- 
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less it is put forward for him in the likeness of corporeal things.” 
And this is what is said [Wis 9.14-1 5]: “For the thoughts of mor- 
tal men are fearful, and our counsels uncertain. For the corrupt- 
ible body is a load upon the soul, and the earthly dwelling press- 
es down the mind that muses upon many things.” Therefore, the 
reason is that spiritual things, without which there is no salvation 
and which we need to know, were fittingly taught to us under the 
likenesses of corporeal elements: for the fleshly man could not 
know the grace of spiritual refreshment without the likeness of 
a corporeal element, as Gregory says, “And so the kingdom of 
heaven is said to be like the things of the earth, since from those 
things that the soul knows, it rises towards those things that it 
does not know, and through those things that it learned by use, it 
learns to love those with which it is unfamiliar.”*? So [Wis 9.16], 
“We hardly guess correctly about things that are upon earth, and 
we discover the things that are before us with labor. But who 
shall search out the things that are in heaven?” So it is necessary 
for man to be led by the hand™ through all these kinds of things 
to the understanding of heavenly things. And this is Jacob’s lad- 
der, through which he ascended to the apparition of heavenly 
beings and the knowledge of the divine [Gn 28.12-13], where it 
is said that Jacob “saw in his sleep a ladder standing on the earth, 
and its top touching heaven ... and the Lord leaning on the lad- 
der,” etc. We know heavenly things through turning to the spir- 
itual through corporeal likenesses. And it is said that the Lord 
[Wis 10.10] “conducted the just one ... through the right ways, 
and showed him the kingdom of God, and gave him the knowl- 
edge of the holy things,” since the right ways are those through 
which it is possible for a man to walk according to the material 
intellect, and these are like ladders of corporeal likenesses lifted 
to the knowledge of the divine, and by these the mystery of the 
kingdom of God is shown to him, and knowledge of the holy of 
holies is given to him. 
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Therefore, these are the three reasons why it is fitting that 
there be a corporeal element in the sacraments. 

Second, we have to say which substance of a corporeal ele- 
ment is the matter of this sacrament. 

In what we said about the third genus, that of sacrament, it 
has already been shown that the matter should be wheat bread 
and wine.*° 

Nevertheless, there are some who speak against this, saying 
that because this sacrament is given*® universally to the whole 
Church spread throughout the whole world, it should have a 
matter which can be found throughout the whole world, but 
neither wheat nor wine is found universally, since neither wheat 
nor wine is brought forth in the northern lands gripped by 
glacial cold, and since the Church is spread throughout these 
lands, it seems that this part of the Church would be often de- 
prived of so great a sacrament, which seems to be very unfitting 
since a necessary remedy for sin is found in it. 

Now they object further: appropriate nutrition comes from 
things like [the one being nourished]: now meat is more like 
the physical constitution of man than that of bread, and meat 
is found more universally than wheat through the spaces of the 
world, and so it seems that the matter of this sacrament should 
have been some kind of meat. 

We say to this and similar objections that if everything in nu- 
trition is considered taken together, no nourishment can be 
found as natural and universal as wheat and wine, since they 
are pure of substance [and] even in constitution, since wheat is 
moderately warm and moist. They are also substances subtle in 
penetration and adhering as nourishment that is not easily de- 
tached from the members, etc., which [facts] have been deter- 
mined in what we discussed earlier, both about wheat bread and 
about wine, and so there is no matter of this sacrament except 
bread and wine. 

Now to the objection, it must be said that wheat and wine 
are everywhere, or can be brought for sacramental use easily 
or from nearby. Now if somewhere they are not found at some 
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time, and this happens not from contempt of religion but from 
the necessity of the situation, we say with Augustine that God 
has not bound grace to his sacraments, but that he can work 
his sacramental grace in those with faith and devotion towards 
the sacrament even without the sacraments.*” And this is called 
spiritual reception of the sacrament, and in this sort of case Au- 
gustine says, “For what do you prepare the teeth and belly? Be- 
lieve, and you have eaten.”** Similarly, he who is excluded from 
baptism, not by contempt of religion, but by the necessity of the 
situation, does not lose the fruit of baptism but is considered 
baptized with the baptism of fire in the Holy Spirit. The spiritu- 
al eating by which we are incorporated into Christ is ordered to 
this, as has been said above. 

Now to the objection about meat, it must be said that flesh 
is like meat” in genus, but in regard to the usefulness of every- 
thing that gives fitting nourishment, meat is not the best and 
most fitting nourishment, since, as physicians say, every meat 
inflames, which wheat does not. Yet this is not required, but 
that those natural things that make food and drink are found 
together in bread and wine, and that Christ compared himself 
to a kernel of grain and a vine, and principally because Christ 
instituted this sacrament for the first time with wheat bread and 
wine. Therefore, the matter of this sacrament should be wheat 
bread and wine. [Gn 27.37] “I have established him with grain 
and wine.” For he has established oil for the anointings of sacra- 
mental grace, since every sacrament is a remedy for sin, but 
he has established grain and wine for corporeal and spiritual 
nourishment. [Dt 33.28] “The eye of Jacob in a land of grain 
and wine.” For the same thing is understood from these as from 
those before, since it refers through oil to the anointing of sac- 
ramental grace. [Ps 4.7] “By the fruit of their grain, their wine, 
and their oil, they are multiplied,” namely, by spiritual multipli- 
cation, by which the faithful are multiplied by the procreation 
of the sacraments. [Zec 9.17] “For what is his good thing and 
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what is his beautiful thing, but the grain of the elect, and wine 
springing forth virgins?” that is, virginal minds. 

For this is understood from the names themselves, since the 
word “grain” (frumentum) is derived from the verb “enjoy” (fruor), 
because this more than others causes the enjoyment of nourish- 
ment. And “wine” (vinum) is derived from “force” (vi), because 
this has special force to give drink to the members, if consumed 
temperately and with order. This is signified [Ezek 27.17] where 
it is said about Tyre, “Judah and the land of Israel were your 
merchants with the best grain.” For Tyre means “distress,”*” and 
signifies those who are converted to the Lord from the distress 
of the world, about whom he says, [Mt 11.28] “Come to me, all 
you who labor and are burdened, and I will give you rest.” They 
could not have the grain nourishing and establishing them in 
grace except from Judah, which signifies the clergy, and from 
the land of Israel, which signifies the people of the Christian re- 
ligion. On account of this also [Mt 15.27], the Syro-Phoenician 
woman who first asked the Lord for the bread of the children 
is said to have come forth from the regions of Tyre and Sidon, 
since, converted to the faith of Christ, she had left behind the 
pursuit of worldly desire and the distress of the world. 

Therefore, this is the reason why the sacrament of the Eucha- 
rist has such matter, etc. 

Now, the mode of the transubstantiation of this matter into 
the body of Christ is very difficult to determine, because it ac- 
cords with no mode of natural motion and change. For it is cer- 
tain that in nature there are only two kinds of change, one of 
which is called “from the subject to the subject,” and the other 
called “from no subject to the subject” or “from the subject to 
no subject.” Now the subject, as Avicenna says, is called a being 
in act according to its form and [in the first kind of change] re- 
tains its substantial being but is changed according to place or a 
form which is in it, just as in local motion, the same being is sub- 
stantially retained in regard to form and substantial being, but 
it is changed according to the new place where it comes to be, 
and therefore it is from the subject into the same subject, [but] 
in another location or [with] a changed “where.” Now, in alter- 
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ation and increase, the same subject is retained in substantial 
form and being, but is changed according to the accidents of 
quantity or quality that are in it. Now such a change is properly 
called “motion” and can in no way be found in the sacrament, 
since the subject of bread and wine, according to substantial 
form and the being of bread and wine, is not retained in the 
body and blood of Christ, since the body of Christ is not [made] 
from the material and substantial bread in the substantial being 
of bread, nor is the blood of Christ wine in the substantial being 
and form of wine, and if the body of Christ is called “bread,” 
and the blood “wine”—as is said [Jn 6.51], “I am the living 
bread, which came down from heaven. If any man eat of this 
bread, he shall live forever,” and in the same [place] [58], “This 
is the bread that came down from heaven,” and other things 
of the same sort [Mt 6.11], “Give us this day our supersubstan- 
tial bread,” [Lk 11.3] “Give us this day our daily bread”—this 
is metaphorical, and is not proper and substantial predication. 
And many other such [instances] are found. 

Therefore, it is clear that there is no such mode of change in 
the sacrament, and therefore we cannot say, “This bread is the 
body of Christ.” Or, “This bread will be the body of Christ.” Nor 
again can we say, “The body of Christ was bread,” or, “The blood 
of Christ was wine.” None of these expressions is true except 
about those things that have natural change, the substance of 
which is preserved in both of the terminations of its motion, as 
[for example, when] I say that Peter is above who was below, or 
that Peter is white who was black, or that Peter is large who was 
small.*! 

Nevertheless, what we have said seems contrary to the words 
of the canon, where it is said, “In humble prayer we ask you, al- 
mighty God: command that these [gifts] be borne by the hands 
of your holy angel to your altar on high.” From which it seems 
that what is below is locally moved and is joined to the body of 
Christ, which is in heaven, and is added to it. 


41. Cf. ST, Ul, q. 75, a. 8. Albert and Aquinas generally agree here, although 
Aquinas admits that some expressions may be admitted “by way of similitude,” as 
long as they are understood not to imply that the bread and the body of Christ 
share an underlying substance. 
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An objection is made even more cogently from what comes 
a little bit earlier in the canon, immediately after the conse- 
cration, where it is said, “Therefore, O Lord, as we celebrate 
the memorial of the blessed passion, the resurrection from the 
dead, and the glorious ascension into heaven of Christ, your 
Son, our Lord, we, your servants and your holy people, offer to 
your glorious majesty, from the gifts that you have given us, this 
pure victim, this holy victim, this spotless victim, the holy bread 
of eternal life and the chalice of everlasting salvation.” For here, 
after the consecration and the making have already happened, 
it is still called “the bread” and “the chalice,” which, as we have 
already said, denotes a warm drink,“ which according to nature 
properly is wine. Therefore, it seems perhaps to some that the 
substance of bread is retained under the form of the body of 
Christ, and the substance of wine is retained under the form of 
the blood. 

The ancients labored much to solve this and similar [difficul- 
ties], and examining, they failed in the examination, and were 
divided among diverse erroneous opinions, namely, the three 
opinions that we introduced before. 

For the first [opinion] said, according to the second pro- 
posed objection, that when “the holy bread of eternal life,” is 
said, the meaning is that after the consecration it really is holy 
bread, signifying the bread of the body of Christ which is spir- 
itually consumed as the bread of eternal life. [It spoke] in the 
same way about “and the chalice of everlasting salvation,” that 
is, that it really is the warm drink of wine, spiritually signifying 
the blood of Christ, which is the chalice of everlasting salvation, 
consumed spiritually and not sacramentally, since they do not 
admit that either the true body of Christ or the true blood of 
Christ is contained in the sacrament, but that it only signifies 
[it], just as a stone and certain other things that are sometimes 
said about Christ in parables signify Christ. Now, we have prov- 
en this opinion to be heretical in what was said before, and we 
therefore think that this solution is heretical also, believing 
firmly and confessing simply that the body and blood of Christ, 
which he took from the Virgin and which was hung on the cross 


42. See above, dist. 3, tract. 4, ch. 3. 
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and rose from the dead and ascended into heaven and reigns 
co-equally with the Father, is truly contained on the altar in the 
hands of the priest after the consecration in its whole truth and 
nature and grace and glory under the species of the sacrament. 
Therefore, a response of this kind is profane. 

And so comes the second opinion, which says that the body 
of Christ is contained there with the retained substance of the 
bread. And it says that the blood of Christ is contained there 
with the retained substance of the wine and responds to objec- 
tions by saying that truly the lowest are not joined to the higher 
by the changing of the lower into the higher, since the priest 
receiving communion receives the substance of bread, which is 
below, and the substance of the wine in the chalice, which is 
below, and these two are not united to the body of Christ, which 
is in heaven at the right hand of the Father and is also on the 
altar with the substance of bread and wine. But when it is said, 
“Command that these be borne by the hands of your holy angel 
to your altar on high,” they say that the meaning is, “Command 
that these, that is, the things signified through these, be borne 
by the hands,” etc. Now the things signified through these are 
the Church militant in the mode that has already been deter- 
mined by us, since, namely, as bread is made from many pure 
grains, and as wine flows and flows together from many grapes, 
so the Church is gathered together from the many faithful, for 
whom the priest prays that they may be carried to the altar of 
heavenly glory, as a victim for God, by the hands of the holy 
angel, and so the Church militant is joined together with the 
Church triumphant. Although this response is partly appro- 
priate, nevertheless, since it is not founded upon any Catholic 
foundation that this opinion supposes, it cannot please me in 
any way, for it is founded upon [the idea] that the bread is not 
transubstantiated into the body of Christ, nor the wine into his 
blood, but that the bread and wine are only used to signify in 
the sacrament. And this is contrary to the Catholic truth, and 
contrary to the meaning of the words of Christ, by which he 
said, “Take and eat, this is my body.” And he did not say, “Take 
my body in this” or “with this,” as we showed above where the 
second opinion was disputed. Further, according to this [opin- 
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ion] [Jn 6.55], he should not have said, “My flesh is true food, 
and my blood is true drink,” but he should have said, “My flesh 
is signified, and it is with true food,” or “with true drink,” none 
of which is indicated in the sentence of the words of Christ, who 
nevertheless is the truth, and of whose words the Apostle says 
[2 Cor 1.19], “The Son of God, Jesus Christ ... was not ‘It is’ 
and ‘It is not,’ but ‘It is’ was in him.” I consider it very profane 
[to say] that Christ used figurative and improper speech in his 
way of speaking about the sacrament of truth, and we judge this 
response also to be against the faith. 

But according to the third opinion, which alone retains the 
Catholic truth, we say that truly, as the objections brought for- 
ward prove, there is no sort of motion by which the retained 
bread is changed to the nature of the body of Christ, and the 
chalice to the form of blood. And because it is said in the can- 
on, “Command that these be borne to your altar on high,” [the 
truth] is best articulated by the Catholic faith: for Christ said 
that [Jn 3.13], “No one has ascended into heaven, except him 
who descended from heaven, the Son of Man, who is in heav- 
en.” And therefore he prays that the Church militant—which 
is the mystical body of Christ, incorporated into the true body, 
which is most truly contained in the sacrament, incorporated 
into him through the effect of this nourishment by the incorpo- 
rating power of the body of Christ—may ascend to the altar of 
the divine majesty, that it be offered to him there in glory as it 
is offered here in the sacramental grace. Nor does he pray that 
this may happen by local motion, since there is no local motion 
there, but that it may come about by the acceptance of God the 
Father, that is, he may accept by the hands of the angels those to 
be incorporated into Christ through glory, as he accepts those 
incorporated into Christ in the sacramental grace. So Christ, ac- 
cording to his humanity, is the altar on high of God’s majesty, 
on which we are offered when we are incorporated into him in 
glory. 

Now we say to the other objection that when he says, “the 
holy bread of everlasting life,” the true body of Christ should 
be understood to be contained under the appearance of bread. 
For when we say “the holy bread of everlasting life,” in the ex- 
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pression “holy of everlasting life,” the term “bread” is extended, 
so that it does not signify material bread, which cannot confer 
holiness and everlasting life, but, by virtue of these adjectives, is 
made to mean spiritual bread, which is the body of Christ under 
the figure of bread, as if the sense were, “We offer mysteriously 
the Body of your Son, who is the bread of everlasting life.” Now 
the expression which follows: “And the chalice of everlasting 
salvation,” should be explained similarly. 

And these are the Catholic responses, which should be held 
altogether firmly. 

Therefore, according to what has been said, it is clear that 
there is no kind of natural motion by which the bread is changed 
into the form of the body of Christ, or the wine into the form 
of the blood of Christ, and therefore no expression signifying 
such motion should be accepted, nor are many such expressions 
found from the earlier saints. 

Now there is a change mentioned in physical things, which is 
from no subject to a subject, such as generation, or from a sub- 
ject to no subject, such as corruption. The change of the bread 
into the body of the Lord, and the wine into blood, seems to be 
such a change, since before the consecration the priest says in 
the prayer of the canon, “That it may become for us the Body 
and Blood of our Lord Jesus Christ.” Now if it becomes, then 
it must be that the bread is changed in substance to the body 
of Christ, since, when it is said to become simply, it could only 
come about through such a change, for it would not simply be- 
come Peter if it were said that Peter became white. 

Further, this seems to follow from the words of Ambrose, 
who says that the word of Christ changes creatures, and he re- 
fers to the bread changed to the body of Christ.* 

Further, Ambrose says the same, that Christ converts the 
bread into his body, and wine into his blood. Now to convert is 
the same as to change. 

Now they object more cogently who say that the change is 
from bread into non-bread. After the consecration, it is not 
bread but the body of the Lord, but every change from being 


43. Cf. Ambrose, Sacram. 4.4.15. 
44. Cf. Ambrose, Sacram. 4.4.14. 
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into non-being is corruption, so it therefore seems that the 
change of corruption takes place in the sacrament. Then it is 
shown in the same way that the change of generation is present. 
Since the body of the Lord comes to be from the bread, which 
is not the body of the Lord, a change therefore takes place here 
from the non-being of the body of the Lord to its being. Now 
such a change is generation; therefore, it seems that the body of 
Christ is here generated from bread, which is most absurd, not 
only according to faith but also according to philosophy, since, 
according to this, the body of Christ is often generated outside 
of the Virgin, and according to this, what is and what remains is 
generated; and according to this, what is immutable and incor- 
ruptible and glorious is generated, all of which is most absurd. 

Now further, in every substantial change, the same subject, 
which is the matter, underlies both of the terminations of the 
change; therefore, if the change of bread into the body of the 
Lord is of this sort, then the same matter would underlie the 
form of bread and the form of the body of the Lord, and so 
the matter of the bread would make up the matter of the body of 
the Lord. Now it is clear that the purest drops [of blood] of the 
Blessed Virgin were formed by the operation of the Holy Spirit as 
the true matter of the body of the Lord. Therefore, the body of 
the Lord is made from two [instances of] matter. Now what is 
generated from two [instances of matter] different from each 
other is not the same, since the Philosopher says that individual 
things are numbered through their matter. Therefore, it is not 
the same body that comes to be on the altar and that was born 
from the Virgin, [an opinion] which the Christian faith deeply 
abhors, as false and impossible and heretical. 

Further, when the substance of bread is changed into the 
body of the Lord, either the matter of bread remains quanti- 
tatively with the matter of the body of the Lord, or it is annihi- 
lated. If it is said that it remains, then, from the beginning of 
the institution of this sacrament and of its celebration in the 
Church, the body of Christ has received a very great addition. 
If it is said that it is annihilated, then it is vainly put there to be 
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annihilated, and it would be better not to put it there than to 
annihilate creatures by the word of the Lord. 

Now, it is necessary to determine what meaning the prepo- 
sitions denote when it is said: “The body comes from (de) the 
bread,” or, “The body of Christ comes out of (ex) the bread,” 
since, as has already been made clear, these prepositions cannot 
denote the conditions of matter, nor can they denote the order 
of the termination of the change, as when it is said, “Midday 
comes from (ex) morning,” since, according to this, the sense 
would be “The body of the Lord comes from bread,” meaning, 
“The body of the Lord comes after bread.” And then it would 
be asked what became of the bread, whether its matter remains 
or is annihilated, and the same unfitting answers would return, 
which were brought forward earlier. Thus it is clear that there is 
a great difficulty in the words describing the change concerning 
the body of Christ. 

Now when it is said, “Midday comes from (ex) morning,” the 
preposition does not denote order simply, because unless the 
same now remaining in substance underlies the form of that 
which is morning and the form of that which is midday, it would 
not be said that midday comes from morning, just as when we 
say that a man comes from a boy, for there the subject which 
is under the form of the boy and under the form of the man 
is the same throughout the whole change of the flowing years: 
so it is the same [subject] which is referred to in the man and 
boy, and throughout the whole intermediate change, and so the 
same is now in the time of boyhood and of manhood and in 
the whole intermediate time. It is the same in substance and 
not according to being, as it is also the same which is carried 
from boyhood to manhood, although it is not the same in be- 
ing. Therefore, if such a condition were indicated by the prep- 
osition, when it is said, “The body of Christ comes to be from 
bread,” it would be necessary that, according to the order of 
successive [change], there be some one subject which, in sub- 
stance, is the same in bread and in the body of Christ, and this 
is absurd and disproved a little earlier. 

Further, everything that is changed is first in an intermediate 
and then in the final [state]. Therefore, if the body of Christ 


332 ALBERT THE GREAT 


comes to be from bread, it is necessary that the substance or 
matter of bread first be in something else, which is the medi- 
um between the body of Christ and the substance of bread: and 
then it would neither be bread nor the body of Christ, which is 
most absurd. 

Further, nothing can come from anything else except through 
alteration of nature or of art. Therefore, if the body of Christ 
comes to be from bread, it is necessary that alteration be made 
in the bread, for every alteration is a change in quality; therefore, 
it must be that the qualities of the bread, which are color and 
shape, taste and smell, do not remain, which is against the senses, 
since we see that all these remain in the sacrament. 

It is a similar situation when it is objected that, “The blood of 
Christ comes to be from wine.” 

Now all these [arguments] raise difficulties about the sacra- 
ment, since we do not have the words by which to express our 
faith fully, and therefore we must use words very carefully about 
these things, and when the saints use words which pertain to 
motion and change, the words of the saints must be interpreted 
piously, just as they themselves had a pious understanding, al- 
though they did not express their understanding in the proper 
words. 

Therefore, to solve this difficulty we say that just as Christ 
used a special and supernatural assumption and change in as- 
suming a human nature to himself, and just as, in uniting the 
man assumed to himself, he used a special and supernatural 
union, so in the consecration of the sacrament, Christ uses a 
special and supernatural change. For in every assumption of 
natural composition, those things that are assumed as compos- 
ite parts are so assumed that one is formal, another material, or 
both are united in a third thing, which is formal in respect to 
the two, as a body and soul are assumed into the composition 
of a man, and man in his concept is constituted from these two, 
and so man is neither body nor soul. Now the Son of God used 
a new assumption which befitted the author of nature; he as- 
sumed [human nature] by making and uniting a nature of body 
and soul, and he united to himself the man made from body 
and rational soul, not as two parts, of which one was formal and 
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the other material, since human nature is not matter for the 
divine, nor is the divine a form for man; since, if the act and 
perfection of human nature were the divine nature, and the hu- 
man nature were assumed into the form of the divinity, from 
this it would follow that Christ would not be true man; since 
the name comes from what is formal, and the name contains in 
itself the concept and quidditative definition: and so Christ in 
the quidditative definition would be God and not man, and so 
the assumption is not of nature, but of grace,“ which is called 
assumption of condescension, by which the Son of God deigned 
to assume human nature, so that in him it would be in one per- 
son with the divine, so that whatever things, either material or 
formal, belong to the truth of human nature remain in it, and 
whatever things truly befit the divine nature remain in it, so that 
one does not consume the other, nor draw it to another species 
by giving a form. Similarly, he united a man made of body and 
soul to himself in such a way as not to constitute a third from 
the two, but he rather united it to himself, [he who is] eternal 
and existing in himself, so that this same man is the Son of God, 
who is begotten from the Father from eternity, who, by uniting 
man to himself, without any change of himself at all, assumed 
what he was not, nevertheless remaining immutably what he 
was. For so in the sacrament, he uses a new mode of making 
by which the bread is sacramentally made into the body of the 
Lord, so that the substance of the bread is neither annihilated 
nor altered nor changed in accordance with the substance, but 
without any addition or change the whole substance of bread 
in the matter and form of bread is converted into the body of 
Christ, without anything being added to the body of Christ, and 
without anything changed in him. And the wise and the doctors 
of the Christian law called this change by the proper name tran- 
substantiation, because the whole substance of the bread, simul- 
taneously in form and matter, and the compound is changed 
into the body of Christ, without the body of Christ receiving any 
change or addition from it in its transition (if it can properly be 
called a transition), just as the man is united to the Son of God 


46. Cf. Albert’s treatment of the Incarnation in his Super IT Sent., 2.3, ad. 2, 
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without any addition or change in the Son of God, and there- 
fore this is called a “new thing” by the saints. [Jer 31.22] “For 
the Lord has created a new thing upon the earth: a woman shall 
encompass a man.” [Sir 36.6] “Renew the signs, and work mir- 
acles.” The author of nature does this to perfect his new grace, 
by which he deigned to redeem man united to him, and incor- 
porated him to sanctify him. [Is 66.8] “Who has ever heard 
such a thing? And who has seen the like of this?” Such things 
befit the author of nature, [things] in which it is shown that 
he is not subject to the laws of nature, but eminent above na- 
ture, as the master craftsman of nature. [Is 65.17] “For behold, 
I create new heavens and a new earth, and the former things 
shall not be in remembrance, and they shall not come upon the 
heart.” [Rv 21.5] “And he who sat on the throne said, ‘Behold, 
I make all things new.” And therefore, he said [Lv 26.10], “You 
shall eat the oldest of the old store, and, when the new takes the 
place of the old, you shall cast it away.” 

To the objection, therefore, it must be answered that when 
it is said, “That it may become for us the Body and Blood of 
our Lord Jesus Christ,” it must be explained that this word “may 
become” here expresses no natural change, but expresses the 
supernatural change in the substance of bread, which changes 
into the body of Christ. But it expresses no natural or supernat- 
ural [change] in the body of Christ, since the same body is on 
the altar which was born from the Virgin and sits in the glory of 
God in heaven without any addition or alteration, except that 
it is now on the altar, where it was not before, just as the Son of 
God received no addition or change in uniting man to himself, 
but he was made man when he had not been man before, by a 
supernatural change made in man but not in the Son of God, as 
he is the Son of God. 

Now to what is said from the words of Ambrose, it must be 
said that when Ambrose says that the word of Christ changes 
creatures, he understands the supernatural change that is called 
transubstantiation, since the whole substance of bread changes 
into the body of Christ. 

Now to the saying that the substance of bread or the bread is 
converted to the body of Christ, it must be said that he under- 
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stands the kind of supernatural conversion in which indeed the 
bread is changed into the glorious and divine body of the Lord, 
but the body itself of Christ undergoes no conversion of addi- 
tion or alteration but is nevertheless made to be on the altar 
where it was not before. 

Now to the objection that a change of the bread from the be- 
ing of bread to non-being happens here, it must be said that this 
is thoroughly false, for in this supernatural change this bread is 
never in non-being, for non-being means either a privation or 
a negation. If it meant a privation, then there would be said 
to be a privation of the form of bread in the matter of bread, 
which privation would come about by the form of the body of 
Christ beginning to be, which is completely absurd, since then 
the body of Christ would be generated anew from the bread. 
Now if it meant a negation, then the substance of bread would 
be completely annihilated in the sacrament, which the Catholic 
faith does not accept, because, as we have said, the whole sub- 
stance of bread is transubstantiated into the glorious and divine 
body of Christ, and so the substance of bread is made to be that 
which it was not before, and this is to be made another and not 
annihilated. 

The objection about the generation of the body of Christ 
must be solved in the same way, since there truly is no gener- 
ation here, since the body of Christ remains before and after 
in its same state in its natural and divine being, except that it is 
made to be on the altar on which it was not before, etc. 

Now, concession must be made to [the objection] that ar- 
gued that the bread is not the matter of the body of the Lord, 
since the objection points necessarily to what is unfitting. But 
it must be said that the bread and wine in their natural sub- 
stances are the matter of the sacrament, from which the sacra- 
ment is constituted as from the corporeal element, as we have 
said already, and, as is clear from what was said already, it tran- 
sitions into the body of Christ by supernatural transubstantia- 
tion, and therefore it is not annihilated, and nevertheless there 
is no change or addition in the body of Christ, and therefore 
the objection is not effective. And although this does not have 
a likeness in natural things, it nevertheless has an exemplar in 
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the divine, which fittingly has in itself authority over all nature, 
as we just said. 

Now to the question, what do these prepositions denote in 
the expression, “The body of Christ is made from (de) bread or 
out of (ex) bread,” it has been satisfactorily proven that they can 
denote neither the matter nor the order simply. But it must be 
said that they denote the principle and order of supernatural 
transubstantiation, because the supernatural change is wholly in 
the bread but has no termination in the body of the Lord; since 
the latter does not begin to be, since it was this before, nor does 
it begin to be bread because it never was bread, nor is it, nor will 
it ever be, nor does the form of the body of the Lord begin to be 
in the matter of bread because nothing is received into the body 
through addition. But if it does denote anything in the body of 
the Lord, it is nothing except that the body and blood of the 
Lord began to be under the sacramental forms of the bread and 
wine on the altar, under which they were not before. For nothing 
different can be said on this issue by a Catholic. And the mean- 
ing of the prepositions expresses this. Nor is it unfitting, because 
such indeclinable parts [of speech] co-signify rather than signify 
anything through themselves, and so they draw with them the 
mode and meaning of co-signifying by the [words] joined to 
them, and therefore they sometimes express the meaning of the 
material principle in change, but sometimes they express the or- 
der of change in the same thing, which is diversified in being, 
but sometimes they express the meaning of the terminations of 
supernatural transubstantiation, according as they are joined 
to different [words]. For it is necessary, as Hilary says, that, as 
the created things minister to and serve the service and work of 
the Creator, so also the speech about the things signified should 
yield to those works caused by the Creator,“ since the thing is 
not subject to the word, but the word to the thing.* 

Now to the objection about the intervening of an inter- 
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mediate [state] in change, it must be said that this objection 
works only in the case of composite changes, in which an in- 
finite [number of degrees] are [passed through] in the one 
coming to be,® but this change is simple and without an inter- 
mediate [state], and therefore there is no time or now of time 
in which the substance of the bread is neither under the form 
of bread nor under the form of the Lord’s body. This super 
natural change does not take away from the substance that is 
changed, nor does [the substance] receive a form following its 
form into which it is changed supernaturally, but [rather], with- 
out an intermediate [state], suddenly the whole substance of 
bread supernaturally becomes the body of Christ, as the Son of 
God immediately and without an intermediate [state] assumed 
human nature to himself and united a man to himself in per- 
sonal being and unity without that human nature having gone 
from potency to act and from incomplete to complete through 
a succession of time, but he assumed and united the nature by 
making [it], and he made it by assuming and uniting [it]. 

Therefore, this must be discussed cautiously: for when God 
acts and operates with his whole power, as when he created na- 
ture by his Word and accomplished the work of the Incarnation, 
in the same way he effects transubstantiation in the sacrament, 
[and] then there cannot be a composite change which inserts 
an intermediate [state], since the power by which it is done is 
infinite: and this is done in the now and not in time: and there- 
fore in such an operation this becomes that without there ever 
being an intermediate [state], since if this change interposed 
an intermediate [state], then it would be necessary that it be in 
time, and this cannot be. 

But certain sophists object to this, saying that there would 
be a now in which the substance of the bread is under the form 
of bread, and another now in which this substance has been 
transubstantiated into the body of Christ: therefore, these nows 
are either the same, or are two nows. If they are the same, then 
it follows that in the same indivisible “now,” there is some sub- 
stance of bread and the body of Christ, and it seems to follow 
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from this that contradictory [things] are simultaneously true, 
since if it is the substance of bread, it follows that it is not the 
body of Christ, and so in the same indivisible now it is the sub- 
stance of bread and is not the substance of bread, and it is the 
body of Christ and is not the body of Christ for the same reason: 
but this is impossible; therefore, those nows which were men- 
tioned are not the same indivisible now. Now if it is said that 
there are two nows, then, since there is no intermediate time, 
as has already been proven, it follows that the two nows imme- 
diately follow in the same continuous time, which is impossible 
and contradicts many demonstrations that are brought forward 
in the sixth [book] of the Physics.°° 

Now there can be two responses to this. If we want to allow 
that it is the same time as every time which has its continuity 
from the continuity of the movement of the heaven, and if we 
allow that this supernatural change and other supernatural 
changes are in the now of time, then we will say that it is the 
same now in which the substance of bread is bread and in which 
it is transubstantiated into the body of Christ; but this now, 
since it is a now continuing in time, has the aspect of an end 
in respect to the past and the aspect of a beginning in respect 
to the future, and therefore in its beginning it is bread, and in 
its end it has been made the body of Christ, since the transub- 
stantiation through which it has become the body of Christ has 
already taken place. So, in the beginning, that is, in this now 
as it has the aspect of a beginning, it is made to be the body 
of Christ, and before, it was not the body of Christ. Now in the 
same [now], as it has the aspect of an end, it is bread, and, ever 
after, it will not be bread. 

Nevertheless, if anyone examine this subtly, he will certain- 
ly see philosophically that something which is not under the 
motion of heaven as caused by it, in respect to substance and 
act and motion, certainly does not fall under the now of time, 
nor under time, and since such supernatural changes and also 
their subjects, insofar as they are the subjects of such changes, 
are not under the movement of heaven, it follows that certainly 
they are neither in the now of time nor in time according to 
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the account of time with which the philosophers speak of time, 
for such changes are not the sort of motions that are imperfect 
acts, because nothing goes from potency to act in them, but are 
most perfect acts, in which there is nothing except the show- 
ing forth of one perfect [thing] from another perfect [thing], 
without their continuously losing one and receiving the other, 
and such changes are acts, as we call the motion of the intellect 
an act, or motions which are from light to light, never going 
from potency to act, and such motions are not in anything con- 
tinuously measuring, but rather are from moments of change 
to moments of change,*! and such moments of change remain 
discrete and not continuous, as the changes of pronunciation 
in the elements of letters in oratory, and in such it is not unfit- 
ting that two moments of change immediately follow each oth- 
er, so that there is no intermediacy. And in this way it can be 
said that in one moment of the change it is bread, and in no 
moment after this will it be bread, and in that following mo- 
ment, there is the body of Christ, and it was the body of Christ 
in no moment before that. And I think this solution to be truer 
than the first. So [Jas 1.17], where he removes from God him- 
self the alteration of time, he immediately removes that which 
exists through the succession of changes, saying, “with whom 
there is no alteration, nor shadow of change.” And if we say that 
such a succession of moments of change is called time, then the 
name of time will participate equivocally in the time that is true 
motion according to before and after, about which the philoso- 
phers speak, saying that it is continuous with the motion of the 
first moved,” and through this all motions are counted, which 
are caused by this motion of the first moved, and so the now 
of time, by which are measured the act of creation and all the 
divine acts that took place in the mystery of the Incarnation and 
of the sacrament, is not continuous, as has already been deter- 
mined. 

Nor must we pass over the fact that when we say, “The body 
of Christ now begins to be under its sacramental forms on the 
altar,” and, “It was not here before this,” it is not understood 
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that the body of Christ descends by local motion from heay- 
en and begins to be here, but rather that while it begins to be 
on the altar, it remains in heaven at the right hand of God but 
nevertheless begins to be here. For the body of Christ has such 
[abilities] insofar as it is divine and not insofar as it is a body, 
that without any motion or change it is simultaneously here and 
in another place, and it begins to be here and in another place, 
and, since the deity is everywhere, the divine body, following 
in some [way] the divine property, receives the ability to be in 
many places simultaneously while another body can only be in 
one place. So as God is said to be here and in another place, 
as he appears here or in another place without motion and 
change occurring in him, so also the body of Christ begins to 
be here and there, since it appears visibly under the species of 
the sacrament here or in another place without any change or 
motion occurring in him. And it should be similarly said that, 
when, after the reception of the sacrament, it ceases to be on 
the altar and is in heaven, it does not re-ascend by local motion 
into heaven, which it had not left by descending, but then it is 
not here, since it does not visibly appear here. 

The Catholic faith is in these words, and therefore these 
words have been spoken carefully by us and must be held faith- 
fully. And because of the difficulties with this matter, the Holy 
Spirit said [Ex 12.10], “If there be any thing left, you shall burn 
it with fire.” For many things remain in the secrets of God, which 
the human intellect is not able to penetrate, and these must 
be entrusted to the fire of the Holy Spirit and the fire of de- 
votion, without great discussion. We must attend to what is said 
[Am 2.1]: “For three crimes of Moab and for four, I will not con- 
vert him, because he has burnt the bones of the king of Edom 
even to ashes.” For Moab is interpreted to mean “from the fa- 
ther,”” and signifies those who are from their father the devil® 
in their faithlessness, who want to examine everything with nat- 
ural reasons, who commit three and four crimes. Three indeed: 
the first of which is that they want to measure the immeasurable 
with the weakness of natural bodies. The second, that they ex- 
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tend the capacity of their intellect to the immensity of God, al- 
though this is impossible. The third, that they rashly scrutinize 
the secrets of the majesty of God. And these three are crimes 
of their heart. But there are four. The first is that, although the 
invisible things of God cannot be perfectly demonstrated from 
traces and images, they argue to those things that are without 
exemplar as though they found an exemplar in natural things. 
Second, that they explain through assertion those things that 
should be explained through negation and excellence,” so that 
inferior [modes] are affirmed of the divine. Now the third crime 
is that they do not leave God his proper things, although they 
leave every king his own proper things. The fourth, which is also 
the greatest, is that they strain to press down under reason the 
faith which is above understanding and reason. 

About the first of these crimes it is said, [Is 40.18] “To whom 
then have you likened God? Or what image will you make for 
him?” For nothing very similar can be found in any natural 
things. 

About the second, it is said [2 Cor 10.4-5], “The weapons 
of our warfare are not carnal, but have the might of God for 
the pulling down of fortifications, destroying counsels and ev- 
ery height that exalts itself against the knowledge of God, and 
bringing into captivity every understanding to the obedience of 
Christ,” etc. 

About the third it is said [Prv 25.27], “As it is not good for 
a man to eat much honey, so he that is a searcher into majesty 
shall be overwhelmed by glory.” 

But about the fourth, it is said [Jb 11.7—9], “Perhaps you will 
comprehend the traces of God, and will find out the Almighty 
perfectly? He is higher than heaven, and what will you do? He is 
deeper than hell, and how will you know? His measure is longer 
than the earth and broader than the sea.” Therefore, nothing 
can be found in the higher creatures or the intermediate or the 
lowest that sufficiently shows forth the work of God. 

About the fifth it is said [Is 40.17], “All nations are before 
him as if they had no being at all, and are counted to him as 
nothing, and vanity,” for God is not one of all the things that 
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have been made, and he is elevated eminently above all of 
them, as it is said [Sir 43.28], “What shall we be able to do to 
glorify him, for the Almighty himself is above all his works?” 

So Dionysius in the book On the Divine Names: “In him it is 
necessary to affirm all positive qualities, and to negate all po- 
tencies as he exists above all.” And [Sir 43.29], “The Lord is 
terrible, and exceedingly great, and his power is marvelous.” 
And therefore, as he is in no genus of being, but excels all, so 
his action and work is in no genus of action or work, but excels 
all, and so the supernatural changes in the sacraments are not 
changes that are in a genus, but they are above all change. 

About the sixth crime, it is said [Is 24.16], “My secret for 
myself, my secret for myself,” for there was no one within the 
bosom of the secret of God who searched the proper things of 
God except the Son, as it is said [Jn 1.18], “No man has ever 
seen God. The only-begotten Son who is in the bosom of the 
Father, he has made him known.” 

Now, about the seventh crime, which tries to press faith down 
under understanding and reason, Gregory says that faith to 
which human reason furnishes proof does not have merit.” And 
the Lord speaks about these things [Jn 3.12], “If I have spoken 
to you earthly things, and you believe not, how will you believe, 
if I shall speak to you heavenly things?” for, since God works 
many things on the earth that we do not comprehend through 
reason, much less are we able to comprehend these heavenly 
supernatural and superearthly things that he works by his su- 
per-heavenly and divine power and wisdom. [Wis 9.16-17] “We 
hardly guess correctly about things that are upon earth, and we 
discover with labor the things that are before us. But who shall 
search out the things that are in heaven? And who shall know 
your thought, unless you give wisdom and send your Holy Spirit 
from above?” Therefore, those are overtaken by error who inves- 
tigate excessively the mysteries known to God alone. For Christ 
is the King of Edom, as is said [Is 63.1], “Who is this who comes 
from Edom, with dyed garments from Bozrah,” about whom the 
Psalmist says [Ps 60.8], “Into Edom will I stretch out my shoe,” 
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since the divinity came to us shod in flesh and blood. He burns 
the bones of this king, that is, the greater mysteries, into ashes, 
who, aflame with the heat of his own intellect, desires to inves- 
tigate the very last one, and therefore he is involved in all these 
three and four crimes that have been mentioned. [Rom 12.3] 
“I say ... to all that are among you, do not be wiser than it is 
fitting to be wise; but be wise for sobriety.” For human wisdom 
is uncertain, since it is said [Ob 1.8], “I will destroy the wise out 
of Edom, and understanding out of the mount of Esau.” And 
therefore it is said [1 Cor 1.17], “Not in wisdom of speech, lest 
the cross of Christ should be made void.” Therefore, this must 
be spoken of as we have said. 

Now we should ask how the sacramental species, which first 
affected the substance, remain in this sacrament in which the 
substance of bread and wine does not remain and in which 
they do not affect the substance of the Lord’s body and blood, 
which are there as soon as transubstantiation has happened. 
Why, therefore, do these species of accidents remain, which are 
shape, color, smell, and taste? Some, more curious than devout, 
seek this, but it is nevertheless necessary that their question be 
answered, since the Apostle Peter commanded [1 Pt 3.15], “Be- 
ing always ready to satisfy everyone who asks you a reason of 
that hope which is in you.” 

The fathers before us responded to this question that the 
sacrament is always preserved in some visible form, which, as 
Augustine says, brings to the senses also the image of the grace 
conferred by the sacrament,” and since there cannot be sen- 
sible forms which are the image of the spiritual nourishment 
that the Eucharist confers unless they are the forms of sensible 
nourishment of bread and wine, one of which rationally indi- 
cates spiritual nourishment, and the other spiritual drink, so, 
as they say, it is necessary that these forms remain, from which 
the image of spiritual nourishment and drink is received in the 
mind. For they assign another very fitting reason for this, since 
it is known in the science of the sacraments that a sacrament of 
the new law causes nothing to be except that of which it bears 
the sensible image. Therefore, if it were conceded that the 
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forms indicating to the senses natural and fitting nourishment 
do not remain, it would follow that this sacrament is not a cause 
of spiritual nourishment, and this is absurd in light of all that 
the saints have said and everything that has been determined in 
what has already been said. 

Now they introduce authoritative sources for this, for the 
Lord, when he wanted to teach the Samaritan woman about 
the refreshment for spiritual thirst, began to lead by hand the 
same Samaritan woman starting from sensible water, saying [Jn 
4-13-14], “He that shall drink of the water that I will give him, 
shall not thirst for ever, but the water that I will give him will be- 
come a fountain of water springing up into eternal life.” There- 
fore, whenever man needs to be led by hand from the corporeal 
to the spiritual, certain corporeal properties by which he is led 
must remain. Therefore, since man is taught in this way in all 
the sacraments, it is necessary that the corporeal species in the 
sacraments be left there. 

Further, they bring forward the saying [Mt 19.34], “He did 
not speak to them without parables.” Therefore, it is necessary 
to retain the properties of the body, as in a sort of parable, from 
which instruction in divine things is received. 

Further, they argue from the reason for the institution of the 
sacraments, which is triple: instruction, humility, and exercise.” 
If it is said that the sacrament was instituted for instruction, in- 
struction must begin from the corporeal forms from which we 
receive the likeness of the divine; or if it is said that it was insti- 
tuted from humility, it must be humbled to a lower element, as 
in our first parents we pridefully desired to be elevated by a low- 
er element to higher equality with the divine; or if we have to 
be exercised, so that the devil may find us occupied, then again 
it is fitting that the sensible forms, with which we are exercised, 
should remain, since our activity will then be in [going] from 
lower things to the understanding of the higher. [Rom 1.20] 
“His,” that is, God’s, “invisible things, that is, his eternal power 
and divinity, have been clearly seen since the creation of the 
world, being understood by the things that have been made.” 

Now they add to these that the truth should be conformed to 
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the shadow. And the shadows in the sacraments of the old law 
were in corporeal things and corporeal forms, which signified 
future grace. [Heb 10.1] “For the law having a shadow of the 
things to come, not the very image of the things.” [1 Cor 10.11] 
“All these things happened to them in figure, and they are writ- 
ten for our correction,” or “for us.” Therefore, it was necessary 
that the sacraments of the new law be in visible forms. 

But some object to the contrary, because then it seems that 
the substance of bread, rather than the accidents, remains and 
should remain, since Aristotle says that potential flesh nour- 
ishes, but the accidental form is not potential flesh, but the 
substances of the bread and wine are potential flesh: therefore, 
the substance nourishes, not the accident, and so the substanc- 
es of bread and wine should remain and not the accidents, 
as it seems. And the sign of this is that Elijah did not receive 
the accidents of bread for nourishment but true bread [1 Kgs 
19.6], in which the Eucharist was signified. Nor, when he fed 
five thousand men, did the Lord give them the accidents of 
bread but true bread [Jn 6.11], about which he contradicted 
the Jews, who did not perceive the sacrament of the Eucharist 
in these things. Further, in giving them bread from heaven [Ex 
16.31-37], he did not give them the accidents of bread but 
true [bread], in which he nevertheless wanted the true nour- 
ishment, or the food of the Eucharist, to be understood, as is 
clear throughout the whole of John 6. For all these [reasons], it 
seems that the substance of bread should remain with the acci- 
dents, and not merely the accidents, since the substance causes 
the signification of true food, and not the accidents of the sub- 
stantial properties. 

They add to these [arguments] by pointing out that, in the 
sacrament, what seems to nourish and does not nourish seems 
to be an illusion rather than truth. For the accidents indicate 
the being of nourishment but do not nourish, but the substance 
with the accidents [both] indicates and nourishes. Therefore, if 
the accidents are said to remain without the substance, it seems 
to be a sacrament of illusion rather than of truth. But if the sub- 
stance remains with the accidents, then it has true nourishment 
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and the true signification of nourishment, and so it would seem 
to be the sacrament of truth. But otherwise it seems to be as ina 
dream in which the forms of food and drink are presented, and 
so it seems to be [only] the signification of food which [mere 
signification] is so clearly [seen to be] nothing in a dream. [Is 
29.8] “And as he who is hungry dreams, and eats, but when he 
is awake, his soul is empty; and as he who is thirsty dreams, and 
drinks, and after he is awake, is yet faint with thirst, and his soul 
is empty.” Therefore, this sort of remaining of the accidents 
seems to belong to an illusion rather than to the reality of the 
sacrament. 

Now to all these and similar things, it must be said that, in 
truth, the accidents of bread and wine remain in the sacra- 
ment without any substance sustaining these accidents, [any 
substance] that these accidents affect, for the substances of 
bread and wine, which substances these accidents affect, can- 
not remain, not only because of the truth of the words of the 
Lord, but also because of the truth of the sacrament, since if the 
substances of bread and wine remained here, the words of the 
Lord, “This is my body,” and “This is the chalice of my blood,” 
would not be true, since bread is not the body of the Lord, and 
a chalice of wine is not the chalice of the blood of the Lord. 
And the truth of the sacrament would not be preserved, since 
the truth of the sacrament is that in the sacrament it is signi- 
fied that there is true spiritual food and true spiritual drink, as 
he says [Jn 6.55], “My flesh is true food, and my blood is true 
drink.” Now if the substance of bread and substance of wine re- 
mained in the sacrament, then these accidents would be in the 
substance of bread and the substance of wine, and they would 
be proper to these substances. And therefore they would indi- 
cate nothing but the nourishment that the substance of bread 
and the substance of wine are able to provide, and this is the 
food that perishes, as is said [Jn 6.27], and this [food] should 
not be sought in the sacrament. But since this substance does 
not remain in the sacrament, the accidents are not able to lead 
to any corporeal nourishment, and so by necessity they lead 
to spiritual nourishment, which should be sought in the sac- 
rament. 
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Therefore, it must be said to the first that truly, as the Philos- 
opher says, nothing nourishes but potential flesh and potential 
bone and potential nerve,"! and [it is] so with other similar parts 
of man. But since, as the Lord says, we should not seek or imag- 
ine such corporeal nourishment by which the different mem- 
bers in man are nourished, from the fact that similar things in 
them are nourished in the sacrament, therefore it is necessary 
that this corporeal nourishment not be in the sacrament but 
be completely transubstantiated in its form and matter: there- 
fore, the substances of bread and wine should not remain in 
the sacrament, but only the accidents, made to spiritually sig- 
nify spiritual nourishment by the change. This is signified [Wis 
16.26] where it is said that “it is not the growing of fruits that 
gives food to men, but your word preserves those who believe in 
you.” For this is most true in the sacrament of the altar, in which 
the fruits grown do not remain, but rather the word of the Lord 
expressed in the form of the sacrament, which also gives spiritu- 
al food in the sacrament. 

Now the objections about Elijah and about the sacraments 
of the old law do not apply, since these are imperfect signs 
not able themselves to confer the grace of spiritual food, and 
so their substances remained, since spiritual food was not con- 
tained in them. So the Lord rebuked those who sought bodily 
food in the sacraments, saying [Jn 6.26], “Amen, amen, I say 
to you, you seek me, not because you have seen signs, but be- 
cause you ate of the loaves, and were filled.” For these prepared 
their teeth and belly for the sacrament of faith, and did not pre- 
pare their mind for the devotion of faith. And therefore, when 
“Jesus knew that they would come to take him by force, and 
make him king,” under whose rule they had bodily food, “he 
fled again into the mountain, himself alone,” [Jn 6.15] since 
he does not deign to rule men who seek bodily food in the sac- 
raments, since it is said about them [Phil 3.19], “Whose God is 
their belly; and whose glory is in their shame, who mind earthly 
things.” And he said this, inviting them to understand spiritual 
nourishment [Jn 6.63]: “The words that I have spoken to you, 
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are spirit and life.” Now he did not deny that he was king over 
those who sought spiritual food, for he confessed before Pilate 
[Jn 18.37], “You say that I am a king,” but he had said [36], “My 
kingdom is not of this world.” 

To the objection that it seems to be an illusion and not the 
sacrament of truth, it must be said that there truly would be 
an illusion if the substances of bread and wine remained, since 
then there would be nothing signified in the sacrament but the 
nourishment of the body, and men would come together to it as 
to a bodily supper, which the Apostle forbids, [1 Cor 11.20-21] 
saying, “When you come together into one place, it is not now to 
eat the Lord’s supper. For every one takes his own supper to eat 
before.” As if to say, “If you presume to eat your bodily supper 
at the supper of the Lord, you are not worthy to eat the Lord’s 
supper, for you are such as those who said [Jn 6.60], “This word 
is hard.” And then [66], “After this many of his disciples went 
back and walked no more with him,” since they did not know 
how to seek anything other than corporeal things. Therefore, 
there is no illusion, because the accidental form does not nour- 
ish, since in the sacrament it is not received for nourishment 
but rather to signify spiritual nourishment, and this happens in 
the way the corporeal signs are transferred to the signification 
of spiritual things. Now this could not occur in the old law, since 
there the grace signified was veiled and not revealed [by being 
signified], as we have said. So the Apostle, speaking about this 
sacrament and priesthood of the New Covenant by a compari- 
son to the Old, says [Heb 9.8], “The Holy Spirit signifying this, 
that the way into the holies was not yet made manifest as long 
as the former tabernacle was yet standing.” And therefore the 
signs in these sacraments were imperfect, but when [Mt 27.51] 
“the veil of the temple was rent in two from the top to the bot- 
tom,” then the hidden things of God were revealed in the signs 
of grace in the blood of the Lord, and then the perfect signs of 
revealed grace were given in the sacraments. 

Now, a further objection is made against these things which 
have been said, that in many sacraments of the new law, the sub- 
stances of the elements remain, which are the matter of the sac- 
raments from which the signs signifying grace are received, just 
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as the water remains in baptism, about which the Lord says [Jn 
3.5], “Unless a man be born again of water and the Holy Spirit, 
he cannot enter the kingdom of God.” And the chrism, on ac- 
count of which the anointed are called Christs, remains in con- 
firmation. [Ps 105.15] “Do not touch my Christs, and do not 
harm my prophets.” And the oil remains in extreme unction, as 
it is said [Mk 6.13]: “And they anointed with oil many who were 
sick, and healed them.” And nevertheless, these sacraments do 
confer spiritual grace. Therefore, it seems perhaps to some that 
the corporeal elements, which are the substances of bread and 
wine, should remain in this sacrament. 

Now to all these and similar [objections] we say that this is 
not like the other sacraments of the new law, since the elements 
that are the matter in the other sacraments are not taken up to 
signify grace because of the substances of these same elements, 
but rather because of their qualities, as water in baptism is tak- 
en up on account of the power of washing, which it does not 
have from the substance but from the quality of wetness, and on 
account of the power of extinguishing and cooling the burning 
of the tinder [of sin]; and water does not have this power from 
its substance, but from its quality of coldness. And it is taken up 
because of the brightness of purity that it confers, and it does 
not have this power from its substance, but rather from its pu- 
rity. Now, according to its substance, water signifies nothing in 
the sacrament, and therefore it causes nothing in itself from its 
substance as substance, since, as we have often said, a sacrament 
of the new law causes what it signifies, and not more. Now the 
chrism in confirmation is similar, because it signifies and caus- 
es grace by its properties of anointing and softening and pen- 
etrating, and the oil in extreme unction [acts] similarly. And 
therefore, [the fact] that such substance remains in the sacra- 
ment does not impede faith about the grace that is caused and 
contained in the sacrament. But in the sacrament of the altar, 
the substances of bread and wine nourish and do not signify 
further any nourishment, but they confer the nourishment that 
is in them, and therefore, if these substances remained, they 
would impede faith, which, from their accidents, is led to be- 
lieve that there is another nourishment in the sacrament; and 
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therefore for these substances to remain would be against faith, 
and therefore these substances do not remain, but are transub- 
stantiated. Nevertheless, all these difficulties that are put for- 
ward have driven [some] to posit the opinion that the substance 
of the elements remains in the sacrament with the body of 
Christ, etc. 

Next, we have to speak about how the oft-mentioned acci- 
dents remain in the sacrament. 

About this, the Master says in the fourth book of the Sentenc- 
e® that these accidents remain without any subject, and he la- 
bors to prove this by saying that the substances of bread and 
wine in which the accidents were, as in their subjects, do not 
remain, as has already been determined. Now the glorious body 
of Christ, which is under these accidents, is not affected by such 
accidents, and therefore they are not in him. Now the air, in 
which these accidents of the sacrament are seen and sensed, 
does not stand in relation to shape [in such a way] that it would 
be shaped into the round, white [shape] that appears there, 
and since there are no more than those three substances there, 
and [the accidents] can be in none of them, they are proven to 
be without a subject. 

Now a very strong objection is made against this position, 
first, from the definition of accident that the Philosopher puts 
forward, that an accident is that which, since it exists in anoth- 
er otherwise than as a part, cannot be without that in which it 
exists. For an accident is not an essential or integral part of 
that of which it is an accident, and in this it differs from the 
different constitution which belongs to an essential part, and 
differs from the form that is an essential part of the constituted 
whole, and differs from the matter and from the integral parts, 
which in some way retain their shapes, even when separated 
from the whole.” Now, from the saying that it is impossible for 
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it to be without that in which it exists, it is [clear] therefore that 
it has being from a subject as from its cause, and so it requires 
a subject in its definition. And so, as an effect [is understood 
through] its cause, it receives its subject into its definition. And 
so understanding does not permit it to be understood without a 
subject. Now if it cannot be understood without a subject, then 
it is entirely impossible that it be without a subject. And this is a 
very strong objection. 

Now further, it is proved in many ways in the seventh book of 
the Metaphysics® that an accident is being and not essence: now 
it is therefore not able to be understood at all except in that in 
which it exists; therefore, an accident cannot be understood at 
all without that in which it exists; therefore, much less can it be 
without that in which it exists. 

Now further, every group of accidents is reduced to a sub- 
stance because an accident is not a being, but rather a certain 
mode of a being simply, or a disposition of a being. And this is 
shown in the beginning of the ninth book of the Metaphysics. 
Now the mode and disposition of a being has no intelligibility 
except in its subject, which is a being simply and the principle 
itself of its intelligibility; therefore, it is not intelligible without 
such a being, and therefore much less can it exist without it. 

Now, to all these, and similar [objections], [some] say that 
philosophy does not treat divine miracles. For they say that ac- 
cidents exist without a subject through a divine miracle. But if 
we desire to respond in this way, we will immediately free our- 
selves from all [difficulties], saying to all that it is a divine mira- 


decomposes, the elements and chemicals remain as elements and chemicals. 
Since any bodily member decomposes when separated from the body, it is easier 
to consider an integral part in relation to a non-animate thing such as a house. 
The wall of a house could be said to be an integral part. It is necessary to the 
wholeness of the house, but when removed, retains its shape as a wall. In some 
sense, an organ of the human body could be said to be an integral part, since 
it can be removed and made to play the same role in another body. In contrast 
to these, the accident of being five feet tall is not an essential part of human na- 
ture. It does not constitute the person as human, nor does it animate the body. 
Neither does height remain after the person perishes, nor can it be separated 
from the person. 

66. Metaph. 7.6. (1031a20-1032a1). 
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cle, which, according to blessed Peter, is not allowed, who says 
[1 Pt 3.15] that we should “be ready always to satisfy everyone 
who asks you a reason for that hope which is in you.” Again, 
Paul does not desire this, where, speaking about a bishop, he 
says [Ti 1.9], “Embracing that faithful word, which is according 
to doctrine, that he may be able to exhort in sound doctrine, 
and to convince those who argue.” Now they cannot convince 
those who argue except through reason, and so Jerome says in 
the Prologue to the Bible, “Indeed, holy naiveté profits itself alone, 
and as much as one may build up the Church of God by the 
merit of his life, he does it as much harm if he does not resist 
those pulling it down.”® Therefore, it is insufficient to say in 
teaching the faith that this or that happens by divine miracle, 
unless some reason is given, for it belongs properly to a teacher 
that he teaches nothing without a fitting reason. 

Therefore, others say that there is truly a great difference 
among accidents. For some, such as continuous quantity, by rea- 
son of which the subject has its size and shape, are very near 
to the subject and received by the subject first before any oth- 
er accidental form. And then, through size, [quantity] is the 
subject of color and taste and smell and such accidents. And 
so such quantities are greater in the greater subject, and small- 
er in the smaller. Thus, those assigning a reason for the faith 
about how accidents exist without a subject say that, in all those 
things in the matter of the sacrament, an exaltation of nature 
and of the matter of the substance takes place, as is worthy of 
such a sacrament. For the inanimate body, neither glorious nor 
divine, is exalted through transubstantiation to be a glorious 
and divine living being. So, it logically follows that the accidents 
which exist in the matter of the sacrament should also be ex- 
alted, and therefore, the size of quantity which does not exist 
through itself is exalted so as to exist through itself like a sub- 
stance which is a subject, and shape exists in it. And in these are 
color, and smell, and taste: so they say that the Lord is exalted 
in his strength, and so we will sing and chant about his strength 
in all things.® Thus also, they say that, as it is said [Wis 8.1], the 
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wisdom of God working in the sacrament “reaches from end to 
end mightily, and orders all things sweetly,” since it leaves noth- 
ing in the sacrament that it does not touch and exalt. They also 
add that the working of divine strength is not shown through 
similar works, nor is the working of natural strength. For natu- 
ral strength is shown through the works of nature, and the will 
through the works of the will, and the power of the soul through 
the works of the soul. Therefore, since the divine power works 
in the sacrament, it is necessary that it be shown through di- 
vine works. Now divine works are to transubstantiate the inan- 
imate to the animate, and the inglorious to the glorious, and 
the non-divine to the divine, and it would remain that the di- 
vine power be shown in the accidents only. Therefore, [the di- 
vine power] will be shown when the accident is changed to the 
mode of the substance, into that which is made to exist through 
itself. For so that saying [Is 26.12, 13] “You have wrought all our 
works for us, Lord,” will be true of the sacrament. 

Now they argue this further from the works of Christ. For 
Christ left nothing imperfect when he accomplished his mira- 
cles, since those whom he cured in body he also cured in soul. 
Therefore, since the works of the sacrament are the works of 
Christ, which Christ, the uncreated Word of the Father, has 
worked in the created word, which is the spoken sacramental 
form, he leaves nothing imperfect which he does not perfect; 
therefore, he would perfect the sacramental forms by exalting 
[them], so that they might receive a perfect mode of existing. 
[Dt 32.3-4] “Ascribe magnificence to our God. The works of 
God are perfect.” 

Now if anyone wanted to concede this, objection would be 
made to the contrary, for if God exalts everything in the sac- 
rament, then it would seem that he would make the accidents 
be substances, since accidents are not exalted in any other way. 
And some of the doctors can be found to concede this, but they 
said that when the body of Christ is no longer under the ac- 
cidents, then the accidents are converted into substances, and 
they say that then it is these from which mice and other animals 
and men who eat many of the consecrated hosts are nourished 
corporeally. But if this is conceded, an absurd conclusion fol- 
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lows, that is, that God converts the substance of bread into his 
body in vain, since it is better and more useful for him not to 
transubstantiate first the substance of bread and to make the 
body of Christ to be with it there, than to change one and cre- 
ate the other. So others say that no other substance is created 
under the accidents and that the accidents are not made sub- 
stances, but that they nevertheless receive the mode of a sub- 
stance in that they are made to exist through themselves, and 
thus existing through themselves, they cause the nourishment 
and growth of the members when they are eaten by animals.” 
Now these are all very improbable, and are proposed without 
strong reason, for it is not intelligible that something partici- 
pate in the definition and not in the name. Now the definition 
of a substance is “a thing existing through itself.” Therefore, it 
is not intelligible for an accident to be made a thing existing 
through itself yet not be made a substance. And if someone 
would wish to reply to this reasoning that what I say, “a thing ex- 
isting through itself,” is not the definition of a substance, since 
substance, since it is most general, does not have a definition, 
this is very insufficient, since when “existing through itself” is 
said, that by which a substance is a substance is said, and what 
is intrinsic and essential to substance. And so, although it does 
not have a genus outside of itself, it nevertheless must have with- 
in itself that from which it is a substance, and through which it 
can be distinguished from an accident, and then the objection 
is effective, since it is not intelligible that anything be made a 
thing existing through itself and not be also made a substance. 
To determine all these difficulties, it is necessary to know in 
advance why the accidents remain in the sacrament. Now it is 
clear that they remain only to signify spiritual nourishment or 
food. They do not complete this signification except through 
the appearance that they bear to the senses, [an appearance | 
which reason converts to the signification of spiritual food; so 
Augustine says that the sacrament is a sign: now it is a sign be- 


70. Cf. ST M, q. 77, a. 6. Aquinas does not speak of the accidents being ex- 
alted so as to become substances, but that by divine power, the ability to be the 
subject of other forms is bestowed on the quantity of the bread and wine, which 
includes other properties of matter as well, including that of nourishing. 
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cause, besides what it brings to the senses by the appearance, it 
makes something else known.” Therefore, if the accidents re- 
main in the sacrament as signs, then it is entirely sufficient to 
the sacrament that the accidents remain as appearances acting 
on the senses. Now it is shown in the second book of the De 
Anima that sensible things do not act on the medium and the 
senses through their own natural powers, but they act on them 
through the intention of the form alone,” as a seal imprints 
something of the metal of the seal on wax without what is from 
its own material potencies.” Therefore, the accidents act this 
way on the medium and on the sense, and this is shown in [the 
fact] that smell exists frequently without the subject, which is 
the evaporated fumes; and taste without digested or undigest- 
ed or corrupted water, which is the proper subject of taste; and 
sound frequently without the shape which comes to be from the 
repercussion of a solid plane, which shape or shaped air never- 
theless is its proper subject. And color is frequently in the me- 
dium and in the sense or in the clear boundary which never- 
theless is proper to the subject of color, for it is what it is in the 
medium according to the nature and potency of the medium, 
and what it is in the sense according to the nature and potency 
of the sense is more the intention of color and of sound and of 
smell and of taste than it is color or sound or smell or taste. And 
all these things have already been well demonstrated by us in 
the science about sense and the sensible.” 


71. Cf. Augustine, Doct. chr, 2.1. 

72. Cf. Aristotle, De An. 2.8 (419b 15, 420a 20). 

73. This is similar to Albert’s De An., 7.1.10-13, (Ed. Colon.), 149. In that 
work, Albert notes that although the wax received no matter from the seal, the 
impression is received in the matter of the wax. Fries considers this to be a cru- 
cial omission, bringing into question the thorough knowledge that the author 
of De corpore domini had of Albert’s mind. Cf. Doppeltraktat, 14. The quotation in 
De corpore domini could be read as having omitted the material impact on the 
medium because the main point being proven here is that the accidents can be 
effective apart from the material of their substance. 

74. Lt: De sensu et sensibili. Cf. Aristotle, Sens. 2 (438b 1), 3 (439a1 25). This 
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Therefore, I say from this [reasoning] that the accidents do 
not remain in the sacrament except for signification, but they 
are able to signify insofar as they carry the appearances to the 
senses, and because they do not carry them to the medium and 
the sense through material powers but through themselves, in- 
sofar as they remain intentions having spiritual being, as the 
Philosopher says, so it is necessary for the accidents to remain as 
sensible intentions in the sacrament: according to this [truth], 
their being remains in its whole nature without” the proper 
subjects, and in this being they are sensible; nevertheless they 
are not made substances. Therefore, it is fitting to conclude 
that they thus remain in the sacrament. 

Now this can be further argued from the being of a certain 
form in the medium. For it stands as proven in philosophy that 
those things that are seen in a mirror are seen doubly: in the 
site of the medium and of the form that is seen, one of which 
sites comes to the mirror from the form whose figure appears in 
the mirror, and the other of which is reflected from the mirror 
to the one seeing; but the form of the mirror would not be re- 
flected to the one seeing unless there were [something] quan- 
tified and shaped and colored in the space of the site reflected. 
Therefore, it is clear that what is sensible is in the medium ac- 
cording to the nature of the medium, by which it mediates the 
change in the senses without matter and without the potency of 
matter, since otherwise the form of the hot, being seen, would 
melt the sight and the medium, and the form of the cold would 
freeze them both. Therefore, it is not very unnatural to posit 
that sensible forms remain in the sacrament in such a way that 
they thus cause cognition for the senses, and that this cognition 
is transferred to make spiritual nourishment understood. 

Now, it must be conceded to what is first objected from the 
definition of an accident that the accidental form is here de- 
fined according to the being which it has from the proper sub- 
ject and in the subject, and this is not fitting for it insofar as it 
is the intention of the sensible form existing in the medium or 
the sense. 

Now the second objection, that an accident is being and not 
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essence, must plainly be conceded, but nevertheless the being 
of the accident is not the same in the proper subject and in 
the medium and in the sense, since the perfection of the me- 
dium’s potency and of the sensible potency is in the being of 
the medium and of the sense: and thus it can exist without a 
proper subject; now, according to its material being, it cannot 
be nor be understood without this: and so what Avicenna says, 
that an accident is something of which the understanding is ab- 
solute and the being concrete, is understood according to the 
differing being of the accident: for if Avicenna understood that 
the understanding of the accident is absolute according to the 
material being that is in the subject, he would speak falsely, as 
the objection proves, but its intentional and sensible being is 
absolute apart from the subject. 

The third objection must be answered similarly, since the 
multitude of accidents is reduced to the substance through the 
being of the material disposition. Now because the accidental 
form receives such intentional being in the sacrament, it there- 
fore happens that its proper substance, in which it had material 
being and acted through material principles, is transubstanti- 
ated and does not remain in the sacrament, and the accident 
alone remains, as the form and appearance alone of a seal re- 
main in wax after the impression is made, as we have said above. 


Chapter 2 
About the form of the sacrament over the bread 


Now, according to the pre-assigned division, the sequence 
[of topics] demands that we speak about the form of this sac- 
rament. 

Therefore, we will first speak about the form that is spoken 
over the bread, and afterwards about the form that is spoken 
over the wine. 

We will ask about four things concerning the form spoken 
over the bread, namely, what it is, and by what power it works, 
whether by divisible or indivisible [power], and whence it draws 
the power of transubstantiating, and what sort of mode of form 
is in this sacrament. 
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Now, it is commonly said regarding the first what the can- 
on says: “Take ... this is my Body,” [Mt 26.26] or as is said [Mk 
14.22], “Take, this is my Body.” 

Next, it is asked whether the expression “take” (accipite) be- 
longs to the form. For three Evangelists say this. [Mk 14.22] 
[In Mark,] it is said, “Take” (sumite), which means the same.” 
[Lk 22.19] [In Luke] it is said, “He gave to them, saying, ‘This 
is my body.” 

Now we said earlier in this treatise that the expression “take” 
pertains to the institution of the sacrament, and not to the 
form. For the Lord wanted to declare through this how accept- 
able they ought to consider such a sacrament instituted by him 
to be, and therefore he began, “Take” the bread,” or, “having 
taken bread,” showing how acceptable to them should be the 
sacrament, which was so acceptable to him. So [1 Cor 11.23], 
“For I have accepted from the Lord what I have also handed on 
to you.” For what the Lord held as acceptable and the apostles 
received as most worthy should be very acceptable to us, and 
therefore it is said [Ps 51.19], “Then you shall accept the sacri- 
fice of justice, oblations, and whole burnt offerings; then shall 
they lay calves upon your altar.” For we place calves upon the 
altar when we slaughter the wantonness of the flesh in the sight 
of the altar of the Lord, so that we may worthily have commu- 
nion in this great sacrament. 

But then it is asked whether the expression “for this is my 
body,” or something else, is the form. 

Now it seems that the expression “he blessed, he broke” in 
the text of Matthew, Mark, and Luke is not the form. Therefore, 
he blessed with another blessing before he said these words, 
“This my body,” and with this blessing he transubstantiated, and 
then this blessing was the form of the first sacrament, which was 
presented to the apostles. Therefore, since the action of Christ 
is for our instruction,’® it seems that we should use the same 


76. The Latin of Mark, which Albert is quoting, has sumite, in contrast to ac- 
cipitein Matthew. In Greek, Matthew and Mark both have the same word: \dfete. 

77. Lt: accipite. This can be translated as either “take” or “receive,” and is 
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form in the sacrament. For this seems [to be supported] by the 
words of the Apostle where he says [1 Cor 11.2], “Now I praise 
you, brothers, that in all things you are mindful of me and keep 
my ordinances as I have handed them on to you.” And a little 
later [23], “For” I have received from the Lord, what I have 
also handed on to you.” Therefore, as he received from the 
Lord, so he also handed on to us. Therefore, if Christ blessed 
the bread by another blessing than “this is my body,” we should 
use another sacramental form than this. 

Further, there was no breaking of the sacrament before the 
form of the sacrament was completely said. Now here it is said 
that he blessed and broke and, thirdly, even gave to his disciples 
before the words “this is my body,” and so it is seen that these 
words are not the form. 

And further, men of considerable authority among the an- 
cients long before us said that, in truth, Christ used one form 
in the sacrament, and the Church uses another. For they allow 
that Christ used a mental or spoken blessing by which he him- 
self transubstantiated the substance of bread and broke what 
was transubstantiated and gave what was broken to his disciples 
and then said for the first [time], “This is my body.” For they 
say that if Christ had not transubstantiated the bread into his 
body before these words, the expression “this is my body” would 
not have been true, when it was pointing out what was pointed 
out under the form of bread. Now this is very unfitting, since 
Christ says [Mt 24.35], “Heaven and earth shall pass away, but 
my words shall not pass away.” [Ps 119.89] “Forever, O Lord, 
your word stands firm.” Therefore, so they say, it is necessary 
that transubstantiation had already occurred, but, they say, the 
sacrament has been handed on to us under the form of the 
words “this is my body,” by which it must be celebrated. 

But if these [people] are asked why Christ used one form 
of words and wanted us to use another, they say that in Christ 
there was always the power of excellence, by which he carried 
out the action of grace without the key of invocation or of ask- 
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ing anyone else, or of entreaty, but it is necessary for Peter and 
those following him to use the keys, since in them is merely 
the power of ministers, and, to make this teaching clear, they 
say that he used another form, either mental or vocal, as he 
willed, and did not express this [form], lest the same power be 
thought to belong to the Lord as to the servant and minister. 
For they strive to prove that the words “take, this is my body” 
seem to pertain rather to the institution than to transubstantia- 
tion. Now it stands that, in all the other sacraments, some words 
were used to institute the sacrament but others to give the sac- 
rament’s form, as when he says, [Mt 28.19] “Baptizing them,” 
he institutes the sacrament and enjoins its use, but he gives the 
invocation, which is the form of the sacrament, by saying, “in 
the name of the Father and of the Son and of the Holy Spirit.” 
Therefore, in this sacrament, as they say, some words belong to 
the institution of the sacrament, and others to the form. There- 
fore, since “take, this is my body,” according to the signification 
of the words, seems to pertain to the institution, it seems that 
some other form of words was used in transubstantiating. 

Therefore, this is the opinion of some of the most ancient of 
the doctors. 

Now this is not held by the more credible, since it is unprov- 
en that Christ used another form of words, and therefore it is as 
easily refuted as proven. And the expression “he blessed” means 
that, by the touch of his hand, which was united to the divinity, 
he blessed and conferred the power to be transubstantiated, as 
he gave the power of regeneration to the waters by the touch of 
his most pure flesh. Nor do we read that he used another sign 
or another mental or vocal blessing. Nor should it be believed 
that the Lord hid anything from the apostles or the Church in 
such a sacrament, since it has to do with things pertaining to 
salvation that he says [Jn 15.15], “I have called you friends, be- 
cause all things whatsoever I have heard from my Father, I have 
made known to you.” Therefore, it seems that it should be said 
firmly that in the sacrament Christ used the form of words that 
we use. 

Therefore, to the objections these [people] make, it must 
be said that, when “he blessed” is said, it means that he bless- 
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ed by the sign of his touch, and that he conferred this touch 
on the matter of bread and wine, so that whenever the correct 
form of words is said over such matter with the intention of the 
Church, then it is clear that it is transubstantiated, and it would 
not be transubstantiated by anything else. And “he broke” is 
said not because temporally he first broke and then afterwards 
said, “This is my body,” but because he simultaneously spoke 
and broke, so that the breaking was after the form of the words, 
although it was mentioned first through anticipation. 

Now to the other objection it must be said that, as we have 
already said above, different words belong to the institution of 
the sacrament and its form, and there has been enough [said] 
about this already. 

But then, when it is supposed that “this is my body” is the 
form, it is asked what the pronoun “this” points out, which is 
the beginning of the phrase. And if it is said that the body of the 
Lord under the accidents of bread is pointed out, then either 
what is said is false, or it is already the true body of Christ in the 
pronunciation of the pronoun and the “my body” that follows is 
superfluous, since it adds nothing to the form of the sacrament, 
but through this phrase is signified what has already been said 
by the demonstrative pronoun. But if bread is pointed out by 
the pronoun, then this saying is false, since no bread can be 
pointed out as the true body of Christ. 

There is also a question about the substantive verb that is put 
here to designate composition. For it must be that it points out 
the composition essentially and not accidentally, as when I say, 
“Peter is holy” or “white.” Now if it points out such composi- 
tion, then it is necessary that what is said refer to the substance 
and definition of the subject, as when I say, “Peter is a man,” 
or, “Peter is an animal.” Now if this is conceded, then it follows 
that the thing pointed out is substantially and essentially the be- 
ing of the Lord’s body. Therefore, its becoming the Lord’s body 
does not require the change called transubstantiation—which is 
entirely false, since the form of the sacrament is brought upon 
the matter pointed out precisely so that transubstantiation may 
happen. 

Now a similar question is asked about the third [word] here, 
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that is, “body.” For since, as he says here, “the flesh profits noth- 
ing,” [Jn 6.64] but the “words” which I have spoken about the 
sacrament, “are spirit and life” in the sacrament that vivifies us, 
transubstantiation should have been into the life-giving spirit, 
instead of into the body, particularly since the Apostle says [2 
Cor 5.16], “Wherefore henceforth, we know no man according 
to the flesh. And if we have known Christ according to the flesh, 
now we know him so no longer.” Therefore, Christ should be 
known to us in sacrament that gives life according to the spirit, 
and not according to the body. This same thing is seen in this 
saying [Jn 6.57], “He who eats me, the same shall also live be- 
cause of me.” Now it stands that life proceeds from the spirit 
and not from the body. 

Further, there is a question about the pronoun “my,” which 
is added. For when he said this, his body was passible: there- 
fore, he then gave what was passible, namely himself, that is, 
he gave what he had. Then, since the Church took up the sort 
of words in the form of the sacrament that Christ then gave, it 
seems that now the Church consecrates the passible and mor- 
tal body of Christ in the sacrament. Now this is best seen from 
the reason that the consecration of this sacrament happens 
for the commemoration of the passion and death of the Lord, 
as the Apostle says [1 Cor 11.26], “Whenever you eat this bread 
and drink the chalice, you will show the death of the Lord until 
he comes.” Now it is plain that the death of the Lord is more 
fittingly signified by the passible and mortal body than by the 
glorious and impassible and immortal. 

Some also have a question about the conjunction that is 
placed between these words in certain missals that read thus: 
“For this is my Body.”*° 

It seems that it does not belong to the form, since “for” is 
not contained in the three books of the Evangelists, Matthew, 
Luke, and Mark, who write this form; and, since nothing should 
be in the form except what Christ said, it seems that it does not 
belong to the form. 

Further [1 Cor 11.23-24], where the Apostle tells the rite 
by which Christ instituted and consecrated this sacrament, and 
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where he adds that he himself handed on this sacrament to the 
Church to be preserved according to the same rite, he says, 
“That the Lord Jesus, the same night in which he was betrayed, 
took bread, and giving thanks, broke, and said, “Take and eat, 
this is my body.” And the causal conjunction “for” is not con- 
tained in this form of the words, and so it seems that it does not 
belong to the form. 

Now, on the contrary, this conjunction is found included in 
the usage of the Churches of great dignity, as in the usage of 
the Church of Rome, and it is a probable opinion that these 
Churches took their observances from the apostles. 

Further, the causal conjunction signifies the relation and 
joining to what came first in Christ’s speech. Christ said, “Take 
and eat.” And further, “Drink from this, all of you.” Now, there 
would be no reason why they should take and eat unless it was 
his body. Therefore, since what follows is the cause of what 
came before, the content of Christ’s intention is not completely 
signified in the phrase unless the causal conjunction is added, 
and so it seems that it should be added. And so it will be said, 
“For this is my body.” 

It is further asked why Luke adds more than Mark. For 
he says [Lk 22.19], “This is my body, which is given for you.” 
Therefore, it is asked whether this belongs to the form. Now it 
seems that it does, since Christ put it here from his own mouth. 
Further, the Apostle, handing on this sacrament to the Church 
to be celebrated and observed, included this where it is said 
[1 Cor 11.24], “This is my body, which will be handed over for 
you.” Further, the cause of his passion, which we commemorate 
in this sacrament, is implied by these words, and therefore it 
seems that they should be included. Further, because this is the 
sacrament of charity, as has been determined earlier, and be- 
cause the most powerful cause of our charity toward him is that 
he was handed over for us, it seems that this belongs to those 
principal things which must be placed in the form. Further, this 
bespeaks the reason why the sacrament is celebrated: the rea- 
son of the celebration of anything is reduced to the form of the 
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same thing; therefore, it seems that the saying “which will be 
handed over for you” should be contained within the form of 
the sacrament. 

There is a further question about the further addition [Lk 
22.19], “Do this in remembrance of me.” Does this belong to 
the form? 

It seems that it does, since Christ spoke this whole [sentence] 
together in the form of the sacrament, and it must be main- 
tained as he said it; therefore, it seems that it must be main- 
tained that it also belongs to the form. In addition, Paul passed 
on this rite to be observed by the Church, since he said [1 Cor 
11.24], “This is my body, which will be handed over for you. Do 
this in remembrance of me.” Further, this bespeaks Christ’s end 
and intention when he instituted the sacrament, for it was insti- 
tuted that there might be a commemoration of Christ offering 
himself for us on the cross. 

Now without prejudice, we say to these questions that noth- 
ing belongs to the form of our Lord’s body except that which 
Christ is shown by the four witnesses to have said, namely, “This 
is my body.” Now the witnesses to what he said in consecrating 
the sacrament are four: Matthew, Mark, Luke, and Paul. Nor 
does anything else belong to the form of the sacrament. 

And to the question about the demonstrative pronoun, 
“What does it point out?” it must be said that it points out 
Christ’s body under the form of sacramental bread. 

To the objection that the body of Christ is there as soon as the 
demonstrative sign has been pronounced, before the rest of the 
saying has been said, it must be said that this does not follow: 
for the pronoun, taken in itself, does not belong to the form 
of the sacrament, but rather is part of the expression, since it 
also has the quality of demonstration, because, taken in itself, it 
does not signify anything except pure substance. So, insofar as 
it has been put in place of the name of the reality pointed out, 
it is part of the expression and does not have any signification 
without its parts, which are the composition and the joining of 
the composition and the subject pointed out, and in virtue of 
this, the received parts of the expression simultaneously cause 
transubstantiation in relation to the indivisible reality signified 
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through the saying, and so no part acts here by itself, but rather, 
as we have said, they cause transubstantiation, received simulta- 
neously in the unity of the thing signified through the expres- 
sion to which they are referred as one, not divided. For Priscian 
says that every construction that the Greeks call “synthesis” must 
be referred to the understanding.’ Now the parts related to the 
understanding are united in the unity of the reality signified. 
And this is what the ancients said: one part expects the other, 
and when the whole has been said, then the whole has been 
done. 

Now the objection that [the word “this”] points out the mat- 
ter of bread, must be conceded.* It must not be said, as some 
have said, that it points out the matter or the substance of the 
bread already beginning to change into the body of Christ, for 
this would not be possible unless there were a change in the sac- 
rament moving through an intermediate [state] to reach the fi- 
nal [state],°* and in what precedes, we have already shown this 
to be impossible. For in transubstantiation, the whole substance 
of the bread, with its matter and form, is transubstantiated into 
Christ’s body, and the matter of the bread in no way begins 
to lose the form of bread, and to receive the form of Christ’s 
body, and so this response in no way accords with this sacra- 
ment. 

To the question about how the substantive verb denotes com- 
position, it must be said that* it is essential. To this objection 
it must be conceded that the body of Christ does belong to 
the essence and concept of this sacrament pointed out [by the 
words of consecration], just as wood belongs to the essence and 
concept of this wood pointed out. Further, to this objection, 
it must be said that it does not follow, since transubstantiation 


82. Cf. Priscian, Caesariensis Grammatici Opera, Institutionum Grammaticarum: 
Volumen Minus, ed. August Ludwig Gottlob Krehl (Leipzig: Weidmann, 1820), 
3.17.1. The reading of synthesin for syntaxin is an alternate reading noted in the 
critical apparatus of this edition. 

83. This paragraph harmonizes with the preceding only if it is referring to 
the word “this” taken as separated from the rest of the expression, as if, for ex- 
ample, the priest stopped saying the words of consecration after the word “this.” 
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causes this [fact that Christ is present]. So, when the body of 
Christ is predicated essentially of the body that is at the right 
hand of God the Father, the universal and particular nature 
in Christ established this. But when the body of Christ is pred- 
icated of that which is pointed out under the form of bread, 
transubstantiation caused this through the sanctification of the 
sacramental form. 

And if it is objected that what is under the sacramental spe- 
cies is the same in every way as the reality at the right hand of 
God the Father, which he drew from the Virgin, and that thus, 
if transubstantiation causes one, then it also causes the other, 
since there is one cause of one and the same thing, it must be 
said that it does not follow, since, although they are inwardly 
the same, nevertheless they do not have the same attributes ac- 
cording to the way in which one is pointed out under the form 
of bread, and the other in lineaments and proper shape, since 
it is fitting that it be true bread: now it would be horrible to re- 
ceive as food that which appears in the lineaments and shape of 
aman, as Augustine says,*° and so it has one cause according to 
its predication under the form of bread and has another cause 
according as it appears in the lineaments and figure of a man. 

To another objection about the body, it must be said that, 
although there is nothing under the form of bread from the 
power of the sacrament except the body of the Lord, never- 
theless, following the natural union of the body of the Lord 
with those things which are in the body according to nature 
and grace, there are many other things there: for the soul is 
there because of the union of body and soul, and, since the soul 
moves the body through the spirit, spirit is there in that body 
as the animating and vital and natural spirit, and blood is there 
to complete valuable nourishment, and, because of the grace 
of union, the divinity is there, and so the body is given life and 
is divine, giving life with the divine life and the life of grace. 
And on this point Christ did not rebuke the Jews who under- 
stood carnally because they understood that the body was di- 
vine and filled with the life-giving spirit, but he rebuked them 
rather because they did not wish to understand his body to be 
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such, but thought only that his flesh must be torn with the teeth 
and would be neither life-giving nor divine nor not to be torn 
but consumed while remaining whole and healthy. And this is 
what he said: “The words that I have spoken to you are spirit 
and life”;®” that is, understood spiritually, about spiritual eating, 
they were life-giving for the eternal life of the spirit. Peter con- 
sidered this, saying in the same place, “Lord, where shall we go? 
You have the words of eternal life.”** 

Now, to the objection about the Apostle’s saying, “And if we 
have known Christ according to the flesh, now we know him so 
no longer, ”™ it must be said that by “flesh” the Apostle means 
bodily weakness and a weak intellect, which the apostles, like 
the Jews, had at one time concerning Christ, so that according 
to [the flesh] Christ was not recognized for a long time, since 
all these refer to a spiritual understanding, and [when we have 
such an understanding] then we recognize that the flesh of 
Christ is consumed in the sacrament in the life-giving spirit and 
not by the physical tearing of his body with the teeth. 

Now to the further question about this pronoun “my,” it must 
be well conceded that he gave such [a body] as he had then, 
but when it also signifies the body as possessed by Christ after 
the resurrection, then it supposes such a one as he has now, that 
is, immortal and glorious. 

Now to the objection to the contrary, it must be said that the 
Church receives these words as Christ gave them, namely, that 
it is his true body as possessed by him, and the different disposi- 
tions of passibility and impassibility, mortality and immortality, 
do not change this truth, since these do not belong to the truth 
of the human body, but it remains the same true living human 
and divine body under these contrary dispositions, which could 
not be if these dispositions belonged to the truth of the body of 
Christ. 

Now to the objection that the sacrament is celebrated as a 
commemoration of the passion, it must be said that nothing 
prohibits there being a commemoration of the passion in the 
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mode of a sacrifice and of an immolation in an immortal body 
in the mode of a sacrament, and this sacrament is understood 
to have been instituted as a commemoration of the passion of 
Christ. 

Now to the further question whether this saying, “which will 
be handed over for you,” belongs to the form or not, it must 
be said that it does not belong to the form, nor did Christ say 
it as belonging to the form, but to show the unified identity of 
the body handed over, or to be handed over, and the body con- 
tained under the sacramental species, and so it is shown to be 
the sacrament of truth. 

Now, to the objection from reason, it must be said that, al- 
though being handed over for us does show great charity, 
“which will be handed over for you” is said neither to show char- 
ity nor the effects of the redemption, but it was only added so 
that the truth might be shown, as has already been said, for this 
was necessary because of the still carnal understanding of the 
disciples, so that they might know that it was the divine body 
that could suffer on the cross and remain whole in the sacra- 
ment, received indeed spiritually and sacramentally and neither 
mangled nor torn by teeth. 

Now, to the further objection about the addition, “Do this in 
remembrance of me,” it must be said that this does not belong 
to the form in any way; but since, as we have said above, Christ 
simultaneously instituted the sacrament and enjoined its use 
and promulgated the form, therefore he added the reason for 
enjoining the use, saying afterwards, “Do this in remembrance 
of me.” As if to say, “Celebrate the sacrament, since in it you 
have a most sure commemoration of me as I go away.” And so 
we have said above that it is called a commemoration. 

And through this, the solution is clear to everything that was 
objected above about this. 

Now, to the question whether the causal conjunction “for” 
belongs to the form, it must be said that it does not belong to 
the form, but is a causal conjunction connecting those things 
coming after with those coming before, as the objection says. 

Now, to the saying that where the cause and what is caused 
are put forward, they pertain to the same [thing], it must be 
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said that this is true in a cause of being, but it is not true in the 
reason for speaking or for commanding anything, and so it is 
here. So that saying, “This is my body,” was not a cause except 
of speaking or of commanding the use of the sacrament when 
he said, “Take and eat.” Now such a reason for speaking or 
commanding is sufficient [to explain the purpose of] the causal 
conjunction, since in grammar not only the thing itself is noted 
but also whatever mode [it has], and especially in the construc- 
tion of declinable parts. 

Now to the objection from the ancient and original church- 
es, it must be said that these churches adopted this [form] for 
the reason mentioned, namely, they wished to express not only 
the form in the sacrament, but also the reason for the form in 
relation to the institution. 

Now from what we have just said, the answer to everything 
asked in the section above is clear. 

Now the sequence [of topics] demands that we show by what 
power this form works, that is, divisible or indivisible. 

For it seems to some that because it works from many dis- 
crete [words] and not from a united [thing], it operates by di- 
visible and not indivisible power. Now the expression “this is my 
body” is composed from many [words], not united, and so it 
seems to operate by divisible power: for the expression has dis- 
crete and not united quantity. 

Now further, everything that acts from many [things] has 
a composite operation; natural heat, for example, which acts 
from the soul and from heavenly power and the power of fire, 
has an operation in which the power of all these is considered, 
since the power of fire is considered in the separation of the 
pure from the impure, and the heavenly power is considered in 
the motion to the species of the body, and the power of the soul 
is considered in the motion to the species of the living thing. 
And so it seems that, since this expression acts from many 
[words], it should have a composite operation; and this false, 
since transubstantiation is a simple operation. 

If, perhaps, someone else would wish to say that the expres- 
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sion is resolved into the reality—and so in the simplicity of the 
reality causes a simple operation, as we just affirmed in the pre- 
ceding question—it would seem that this response maintains 
something false, since this expression cannot be reduced to one 
simple [reality], for this expression signifies that there is one 
thing in the subject” and another in the appositive or predi- 
cate. Now such a reality, in which there is one and another na- 
ture, is not one simple thing, and so this saying cannot be re- 
duced to any simplicity of the reality. 

Further, if the expression operates by the power of the reality 
in the sacrament, it seems, since the simplest solution must be 
chosen in everything both in nature and in grace, that it would 
be better to locate the form of the sacrament in the reality than 
in the word. 

Now to this and similar [objections] it must be said that the 
expression truly operates by the indivisible power of the reality, 
as has been said before. 

Now to the first objection, it must be said that the expression 
indeed is composed from many non-continuous spoken sounds, 
but the expression is not understood here in itself but is consid- 
ered materially, that is, in the sounds of the syllables and letters, 
but, as we have said, it is related through signification to the 
reality, and this reality is one, simple, and undivided. 

Now to the next objection it must be said that [the objec- 
tion] is true in these agents or instruments, whose powers are 
drawn from things different and divided from one another; but 
this is not so here, but the power of this action is rather drawn 
from the one undivided thing signified. 

Now to the objection against this, it must be said that when 
“this is my body” is said, what is signified by the expression is 
one in being and single; since the predicate is the being of the 
subject, although this one being is composed from two sub- 
stances, that is, from the substance subsisting and the substance 
perfecting in being and in concept: and when one thing is so 
composed, it draws the power of acting only from the one thing 
acting, which is the nature of the form predicated, and thus 
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there are two natures, one of which acts properly as the nature 
of the particular subject, since, as the Philosopher says, to act 
belongs to particular subjects, and [the other of which] acts by 
the power of another, since the powers and potencies by which 
anything does what it does belong to the formal nature that ex- 
ists in that which acts.” 

Now to the objection that it would be simpler if the form of 
the sacrament were located in the reality itself, it must be said 
that the simple form of this sacrament cannot be located in the 
reality for three reasons. 

First, the sacrament is subject in form and matter to the op- 
eration of the ministers of the Church, but if the reality signi- 
fied in this expression were received without the signification of 
the expression, it would in no way be subject to the operation 
of the ministers, as can be shown to anyone, since if this body of 
Christ pointed out were received without the designation of an 
expression, it would be loosed from the operation of the minis- 
ters, so that the priest could do nothing concerning it. 

The second reason is that, since the uncreated Word operates 
in the sacraments by an operation that goes forth into corporeal 
elements, it is necessary that the uncreated Word, operating in 
something corporeal, correspond to the corporeal element in 
which it operates, but there is nothing in which it and the corpo- 
real element correspond except in corporeal words; therefore, 
it must operate in the spoken corporeal words, since Augustine 
says that the word in the intellect is like the Word in the Father, 
and the spoken word in the word of the corporeal voice is like 
the Word incarnate, who likened and conformed himself to cor- 
poreal things.” 

The third reason is that it is regularly and generally true, as 
Jerome says, that the sacraments are principally instituted to 
teach, but those things that cannot come to be known do not 
teach. Now this reality is hidden in itself and cannot come to 
be known unless it is designated by the spoken word; therefore, 
it is necessary to designate the incorporeal word by the spoken 
word or voice. 
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Further, as Augustine says, a sacrament is a sensible sign, 
which, besides the appearance that it brings to the senses, makes 
something else come into the understanding.” Therefore, as the 
matter consists in sensible signs, so the form should consist in 
a sensible sign, and so the form of the sacrament ought to con- 
sist in an expression that has sensible sound. This, therefore, is 
the reason why the reality in the sacrament does not operate as 
simply received, but rather the reality designated in it operates 
through vocal expression, although, nevertheless the vocal ex- 
pression draws the power of operating from the reality underly- 
ing this voice, as we have said above, etc. 

Consequently, we must see whence this form draws the pow- 
er of transubstantiation. 

For if we attend to the order [in how change happens], then 
in everything that is substantially changed, it must be that the 
power of that change comes from whatever is the universal mov- 
er in such changes. Now there is, as we say, the one change of 
generation which comes from the sun approaching and reced- 
ing in an oblique circle: from this we say that generation and 
corruption come to be differently. Similarly, and more excel- 
lently, we see that the uncreated Word is the cause and mover of 
all changes, as it is said [Jn 1.3]: “All things were made through 
him, and without him was made nothing that was made.” 
Therefore, it seems that this change of transubstantiation, too, 
is from the uncreated Word. The saying [Gn 1.3], “God said 
‘Let there be light,’ and light was made,’” seems to be the same. 
And whenever there is any substantial and supernatural change, 
“God said,” always comes first, either about the ordering or 
about the detail. Likewise, creation itself exists by the word of 
God, although there was no spoken word uttered before the 
work of creation. Therefore, if every such change exists by the 
uncreated Word, then it seems that this [change] is established 
by the power of the uncreated Word. 

Further, this seems to follow from the words of Augustine 
in The Literal Meaning of Genesis, who explains the expression, 
“God said, ‘Let there be,” to mean that he generated the Word 
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in whom was that which would be.” Now, if he generated the 
Word in whom existed what would come to be, although it ex- 
isted in him not as though a certain thing would come to be, 
but as though all things would come to be, as it is said that “all 
things were made through him, and without him was made 
nothing that was made,” it is necessary that all such supernatu- 
ral changes of things are in the Word and by the Word. 

Further, to make anything belongs to [the thing’s] proper 
agent, in whose notion it exists by act according to form and no- 
tion.’ Now the notion and form of such supernatural changes 
exist only in the Word, who does all such things and who is the 
art of doing all such things. Therefore, the entire power of this 
transubstantiation is in the uncreated Word. So [Ps 33.6] it says, 
“The heavens were established by the Word of the Lord.” And 
Ambrose, speaking, in regard to this [text], about the transub- 
stantiation of the bread into the body of the Lord in the sacra- 
ment, says, “Why do you wonder if the Word of God, in whom 
creatures were first established, changes creatures in order that 
they might be?”®” Therefore, it seems that the whole power of 
this transubstantiation is in the uncreated Word. 

If this is conceded, it will seem to be contrary to those things 
that have been said earlier, since every effect of a sacrament is 
caused by the form of this sacrament. Now the form is not the 
uncreated Word but the created word, spoken by the mouth 
of the priest. Now further, the form of the other sacraments is 
a created word; therefore, it seems that a created word is the 
form in this [sacrament]. For Bede says, “For the word comes to 
the element, and the sacrament comes to be.” And he under- 
stands this about the created word spoken by the mouth of him 
who is the minister in the sacrament. 

Now, the answer to these and this sort [of difficulties] is that 
every power of supernatural changes is certainly in the uncre- 
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ated Word as first agent. But this same Word is considered in a 
two-fold way, namely, in the Father’s intellect, which is the un- 
derstanding acting universally, and so he causes by indivisible 
action with the Father all supernatural changes of creatures, 
as it is said [Jn 5.17]: “My Father is working until now, and I 
am working.” Now there is a certain supernatural change in re- 
gard to which, although the minister does not operate it, nev- 
ertheless he operates something, for example, the sacramen- 
tal changes that imprint characters and changes in regard to 
grace and the other things effected in the sacraments, and the 
uncreated Word works these in the created word, which is pro- 
nounced by the ministers. Now, since there is something here 
that belongs to the operation of man, it is necessary that the 
uncreated Word himself be adapted to what is human, that the 
uncreated Word may operate in the operation of man.” 

Therefore, everything brought forward originally must be 
conceded, since in truth supernatural changes must be reduced 
to a supernatural cause, and this cause must be of the kind to 
have in itself the notion and power of working such changes, 
nor do these happen through notion and power except in the 
Word, and so it is necessary that the uncreated Word operate 
in these, either in himself, or in another creature to whom he 
adapts himself. 

Now to the objection to the contrary, it must be said that, 
although the created word is the form of the sacrament, nev- 
ertheless, since this form has come from divine institution, it is 
not separated from the uncreated Word, and it accomplishes 
whatever it accomplishes by his power, and so also in the other 
sacraments. 

Now, if it is asked, how it is that the uncreated Word is so 
active, it must be said that it is because he is himself the Word 
of the divine intellect, which is universally active and receptive of 
nothing. And therefore, since he is the cause of the changes of 
things and constitutive of all things as he wills, so also his word is 
transmutative and constitutive,!” but our intellect is material!°! 
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and receptive, and therefore it in no way causes things but rath- 
er is caused by them,'” and so its word signifies the concept that 
is received first by the intellect and is not causative of anything. 
Now the uncreated Word expresses the intellect causing and 
constituting, and so, as Ambrose says, is able to transubstantiate 
things, and so, when Christ spoke to the Jews [Jn 8.43, 42] 
with such a word, [a word] constituting and renewing creatures, 
and they did not understand, he said, arguing with them, “Why 
do you not know my speech?” “For from God I proceeded, and 
came.” As if to say, “In this word, by which I change and renew 
creatures as I will, you can know, if you desire it, what is the eter- 
nal Word proceeding from the intellect which is the universal 
principle of acting, and creating and restoring creatures, since 
it does not have such supernatural works through itself without 
God or the divine intellect, since nothing [else] is universally 
constitutive of things, for this operation is proper to God and 
fitting to no other.” And if some saints are said to have done 
such works, they did these through invocations or supplications 
or through the merits of holiness, and not through themselves 
by their own proper power. For all these supernatural works, in- 
sofar as they are supernatural, have one notion, and so they have 
to be reduced to one supernatural agent. 

Finally, the quality of this form must be considered, for this 
form is not in the same mode as the other sacramental forms, 
which are all through the invocation of the Holy Trinity, as in 
baptism, where it is said, “I baptize you in the name of the Fa- 
ther, and of the Son, and of the Holy Spirit.” But here there is 
no invocation of the Trinity, although the operations of sacra- 
mental graces are the indivisible works of the Trinity. 

Now further, in all other forms, the minister signifies that he 
is operating the act of sacramental grace, as in baptism he says, 
“I baptize you.” And in confirmation, he says, “I confirm you.” 
And in anointing, he says, “I anoint these eyes with holy oil.” 
And so in the others. Therefore, it seems that in this sacrament 
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also, “I transubstantiate this bread into the body of our Lord 
Jesus Christ” should be said in the person of the minister. 

Now further, when the transubstantiation of the bread hap- 
pens here, it seems that the mode of change should be signi- 
fied, so one would say, “May this bread become the body of 
the Lord,” or “May this bread be changed into the body of the 
Lord,” or at least, “May this bread be transubstantiated into the 
body of the Lord,” and not “This is my body,” since the substan- 
tive verb “is” does not refer to the change. 

Now further, since it is proper to ministers to operate not 
from absolute power but through the key of supplication or 
prayer, but since it belongs to Christ to operate from power, it 
seems that, although Christ, having the power, said, “This is my 
body,” it does not belong to the ministers to speak in this way 
but to employ supplication by saying, “We beseech you, Lord, 
that this may become your body.” 

Now to these and similar difficulties we say that this sacra- 
ment is not like the others, for the operation of this sacrament 
has as its terminus the Lord of all sacraments. And so differ- 
ent words must be used here than in the others. Nor does the 
operation belong to the minister, but rather, as we have said, 
to the uncreated Word in the created word, and so there is no 
invocation in this sacrament, since we are most certain of the 
operation of the word. 

Now there is another reason, because, since the whole Christ, 
complete and perfect, is contained in this sacrament, and in re- 
spect to this reality, no one can place an obstacle on the part 
of the minister, the sacramental form handed down should not 
be through invocation as are the others in which an obstacle is 
sometimes placed.!°4 

Now to the next [objection] it must be said that, in truth, this 
act of transubstantiation in no way belongs to the minister as an 
operator, but as a co-operator, since the uncreated Word alone 
in the created word operates this transubstantiation: and there- 


104. This may refer to the way a recipient of the other sacraments can interi- 
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fore this act cannot be thrown back upon the minister as the 
agent. Now it is not so in the other sacraments, whose exterior 
acts belong to the ministers’ use.'° 

Now to the next [objection] it must be said, as is clear from 
what we have above, that there is here not a true transmutation, 
but a simple transubstantiation of this from that. And to signify 
this, the form is handed on not through an expression pertain- 
ing to change but through an expression pertaining to being. 

Now to the next [objection] the response is already clear in 
what has already been said; since, although it belongs to the min- 
ister to work through a key, nevertheless, since the action of this 
sacrament in no way belongs to the minister, it should not be sig- 
nified by the minister by way of invocation or supplication. 

And if someone objects that according to this [reasoning], 
this sacrament should not have been committed to the opera- 
tion of ministers, it must be said that this does not follow, since, 
although the minister neither operates nor co-operate at all in 
regard to the reality of the sacrament, nevertheless, he works in 
the sacrament by furnishing the matter and by saying the prayers 
and supplications that precede and follow the sacrament and by 
offering and distributing the sacrifice, or sacrament, and by do- 
ing other things that are required in this sacrament. 


Chapter 3 
About the form that is spoken over the wine 


After this, we must speak about the form that is spoken over 
the wine, asking about certain of its properties, some of which 
pertain to both forms, that is, to the forms of the bread and the 
wine. 

Now there are three properties that are asked about, that is: 
What is the form that is spoken over the wine? And whether it 
works transubstantiation separately or in conjunction with the 
form spoken over the bread? And third, why is it not passed 
down in the same way as the form that is spoken over the bread? 


105. Albert is referring to the way in which, in many of the other sacraments, 
the minister also makes a certain gesture or applies the matter. 
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Now, if we consider the words of the Evangelists, the form 
that is spoken over the wine is found to vary greatly. For [Mt 
26.27-28] [in Matthew] it is said: “And taking the chalice, he 
gave thanks, and gave to them, saying, ‘Drink of this, all of you. 
For this is my blood of the New Covenant, which shall be shed 
for many for the remission of sins.” Now [Mk 14.23-24] [in 
Mark] it is said, “And having taken the chalice, giving thanks, 
he gave it to them. And they all drank of it. And he said to them, 
‘This is my blood of the New Covenant, which shall be shed for 
many.” Now [Lk 22.20] [in Luke] it is said, “In like manner the 
chalice also, after he had supped, saying, ‘This is the chalice, 
the New Covenant in my blood, which shall be shed for you.’” 
Now the Apostle Paul [1 Cor 11.25] says, “In like manner also 
the chalice, after he had supped, saying, “This chalice is the 
New Covenant in my blood. Do this, as often as you shall drink, 
in commemoration of me.” Now all these forms differ from 
that which is used and held by the whole Church in the canon 
of the Mass, where it is said: “In a similar way, when supper was 
ended, he took this precious chalice in his holy and venerable 
hands, and once more giving you thanks, he said the blessing 
and gave the chalice to his disciples, saying: Take this, all of you, 
and drink from it, for this is the Chalice of my Blood, the Blood 
of the new and eternal covenant; the mystery of faith; which will 
be poured out for you and for many for the forgiveness of sins. 
As often as you shall do these things, you shall do them in re- 
membrance of me.”!° All these forms seem to differ very much 
from each other, and, as Jerome says, things which are different 
cannot all be true.! 

Now there is a question about the first of these, for if, ac- 
cording to those things determined about the form of the body, 
some of these words pertain to the institution of the sacrament, 
such as, “Taking the chalice, he gave thanks, and gave to them,” 
but some pertain to the form, as that phrase, “This is my blood 
of the New Covenant, which shall be shed for many for the re- 


106. This is the Roman canon, as it was used in the Tridentine version of 
the Mass and the Dominican rite. The translation is based on the 2011 English 
translation of the Latin of the Novus Ordo, but is not identical to it. 
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mission of sins,” and some pertain to the use, such as, “Drink of 
this, all of you,” then it seems that this sacrament of the blood 
has another institution than the sacrament of the body, and so 
they seem to be two sacraments and not one sacrament. 

Now a further objection is made about the expression “this is 
my blood,” since blood exists in the body already consecrated, 
and if the body has blood with itself, it is clear that it causes the 
effect of blood, and so it seems that the blood consecrated in 
the chalice is superfluous. 

Now further, one form is used over the wine, and another 
over the bread, and the two [types of] matter and two forms and 
two institutions seem to make two sacraments. 

Now it is further asked why the Church seems to have changed 
Christ’s expression, “This is my blood,” saying, “This is the chal- 
ice of my blood,” placing “blood” in an oblique [grammatical 
case], and “chalice” in the direct [grammatical case], since here 
nothing is intended about the chalice, but the principal inten- 
tion concerns the blood. 

Now it is further asked whether the addition “of the new and 
eternal covenant: the mystery of faith” belongs to the form. It 
seems that it does, since it is contained in the one prayer of con- 
secration. Further, “the blood of the New Covenant” is certainly 
found in the Gospel, but it is asked, from where has “eternal” 
been added? For the Evangelist did not have this. 

Now further, why is “the blood of the New Covenant” said? 
For if it is said because it is instituted in the New Covenant, then 
the body should also be called “of the New Covenant,” so that 
it would be said, “This is my body of the new and eternal cove- 
nant.” 

Now it is further asked, why is “of the New Testament”! said 
when nothing seems to be testified through it? For testimonies 
or testaments are those things which are proven by God testify- 
ing through miracles, as it is said [Heb 2.4], “God also testifying 
by signs and wonders and various miracles and distributions of 
the Holy Spirit, according to his own will.” Or they are the indi- 
cations of the final will certified with certain seals. Now nothing 
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of the sort is in the chalice, as is seen. And therefore it should 
not have been called “the chalice of the New Testament.” 

Now further, there will be none of these things in eternity, 
since there we will receive in reality that which we now bear 
veiled under the sacramental species. Therefore, it should not 
have been called “of the new and eternal covenant,” but rather 
of the New Covenant limited by the limits of time. 

Now further, whence is drawn “the mystery of faith,” which 
is added? For this is not found in the accounts of the Gospels, 
neither word for word nor in [a phrasing] like it. 

Now further, why is this said about the chalice rather than 
about the body? For the body of Christ is here on the altar in 
mystery, that is, in secret, as the blood is. 

Now it is asked why it is called “the mystery of faith” rather 
than the mystery of hope or of charity, since the sacrament of 
the altar is principally called the sacrament of charity and of 
truth, as has been shown in what was said above. 

Now it is further asked whether the addition “which shall be 
shed for you and for many” belongs to the form. It seems that it 
does, since it is universally included by the Church. 

Now further, why does it call it the proper effect of blood, 
when every effect pertains to the form of the agent? 

Now further, why does it speak with the compound phrase 
“for you and for many,” since there was no different purpose in 
the shedding [of blood] for the apostles than for the many? 
Now further, why does it not say, “Which shall be shed for 
all,” when it nevertheless was shed for all? [1 Jn 2.2] “He is the 
propitiation for our sins and not for ours only, but also for those 
of the whole world.” 

Now further, this is in conformity with the words of the pre- 
cursor of the Lord, who says [Jn 1.29], “Behold the Lamb of 
God, behold him who takes away the sin of the world.” And he 
does not say, “our sins and [those] of many from the world.” 

Further, it is asked why “for the remission of sins” is added. 
For every sacrament is for the remission of sins. And it seems 
that baptism and penance are more for the remission of sins 
than is the Eucharist, since they are directly against the species 
of mortal sin, which are original and actual. But the Eucharist is 
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against a certain defect of sin, which is starvation in the spiritual 
life, as is clear through that which has already been said. Now, 
since this is not added to the forms of the other sacraments, it 
seems that it should not be added to the form of this sacrament. 

Now the things that can be said about the demonstrative pro- 
noun and the parts of the expression taken singly and together 
are understood sufficiently through what was argued about the 
form that is said over the body. 

Therefore, it seems, without prejudice of a better expres- 
sion, that it must be said that this alone belongs to the form 
of the blood: “This is the chalice of my blood.” Now the pre- 
ceding phrases, which are, “He took this precious chalice in his 
holy and venerable hands,” and, “Giving you thanks, he said 
the blessing and gave the chalice to his disciples, saying, “Take 
this, all of you, and drink from it,” belong to the institution and 
dedication and use of the sacrament. Now those which follow 
where it is added, “Of the new and eternal covenant; the mys- 
tery of faith; which will be poured out for you and for many,” 
and all these others belong to the declaration of the power of 
the sacrament. Now, by my judgment, the middle part alone, 
which he says in between, “This is the chalice of my blood,” be- 
longs to the form of the sacrament. 

For what is first said about the taking of the chalice signifies 
that by the power of the touch of the divine hands, the power to 
be transubstantiated is conferred on the matter of wine, which 
would not have been [conferred] if Christ had not touched 
such matter with the intention of making the sacrament. 

Now it is added, “in his holy and venerable hands,” which 
are called “holy” because they dedicated the sacrament!” and 
“venerable” since the divine authority to institute was in them. 
Therefore, although Christ touched many things while he lived 
in the world, nevertheless, he did not confer the power [to be] 
matter of a sacrament except to those things which he touched 
with the intention of dedicating [them] for a sacrament. For 
the action is subject to the will and intention of God, as it is said 
[Wis 12.18]: “For your power is present when you will.” 


109. Albert properly connects the word “holy,” sanctae, to the verb “dedicat- 
ed,” sanxerunt. 
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Now, “once more giving you thanks” shows the greatness and 
dignity of the sacrament, since the Son would not make a spe- 
cial gesture of thanks to the Father for small things. 

And what it says afterwards, “He said, ‘take,’” refers to the in- 
stitution, and the meaning is, “You who are the future ministers 
of the Church, take this which is to be given to the Church and 
held [by her].” And this meaning is affirmed in the words of the 
Apostle where he says [1 Cor 11.23], “I have received from the 
Lord what I also handed on to you.” 

Now what is added afterwards, “All of you drink from it,” be- 
longs to the use and the generality of the use and the recep- 
tion of the sacrament, which should be celebrated often in the 
Church. This is why Jerome says that one reason for the institu- 
tion of the sacraments is exercise, so that we may be kept busy 
by useful occupation in these things, about which Jerome says 
the same: “Always do some work, that the devil may find you 
occupied.”!!” 

Now those things that follow when he says, “For this is the 
chalice of my blood,” belong to the form, except for the causal 
conjunction “for,” which is placed among them, which main- 
tains continuity between the form of the sacrament and the in- 
stitution, as was said in the foregoing considerations about the 
form of the body. 

Now to the objection that two institutions make two sacra- 
ments, it must be said that this does not follow, unless the two 
institutions were from two separate [types of] matter, and two 
separate forms, and two graces in the sacraments, substantially 
separate in their effects, which do not exist so here, since the 
two [types of] matter of bread and wine indicate one perfect 
nourishment, because one of these materials would not suffice 
to indicate perfect nourishment. Likewise, the form is related 
to the [other] form for the perfection of one sacrament. Like- 
wise, there is one grace brought about in both, and so they can- 
not be two. Now all these things have been proven by persuasive 
reasons above in the third treatise.!!! 

Now to the objection that [the institution] seems to be su- 
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perfluous, since there is blood in the body, it must be said that 
this is not valid. For in the sacrament, the Church does not 
[simply] intend to possess Christ, who is possessed in many oth- 
er modes through indwelling grace and merited goods, but in- 
tends to possess Christ as food and perfect nourishment. Now, 
since perfect nourishment is not possessed in the sacrament of 
bread alone, but in the sacrament of bread and wine, therefore, 
although the blood, after the body has already been consecrat- 
ed, is not lacking to it, and although this is so from the nat- 
ural completeness of the body, nevertheless, it does not have 
this [completeness] by virtue of the sacrament except after the 
consecration of the chalice. For the bread is transubstantiated 
only into body and not into blood: because blood is in the body 
because of the natural perfection of the living body, and the 
soul as the natural cause of life in the body, and the divinity is 
there because of the joining of the grace of union; nevertheless, 
in all these things nothing is possessed from the power of the 
sacrament except the body, and we have already shown that the 
elements of the matter should signify perfect nourishment, and 
so the matter that is wine is used from the necessity of the sacra- 
ment, and not superfluously. 

The objection about the two [types of] matter and two forms 
and two institutions has already been answered. 

To the question, why the Church has put the word “blood” 
in an oblique [grammatical case], when Christ put it in a di- 
rect [grammatical case], it must be said that Christ said both, 
since he says [Lk 22.20], “This is the chalice, the New Covenant 
in my blood.” And the same thing which the Evangelist Luke 
wrote is witnessed to by the Apostle Paul, who says, “This chalice 
is the New Covenant in my blood.”''? But the Church chose the 
way that Luke wrote it for the sacramental usage, since in this 
are signified both the blood and the charity by which the blood 
is poured out, and the charity to which the sacrament of blood 
invites, and the charity in which the blood should be received. 
For a chalice is a warm drink,!" which signifies not the warmth 


112. 1 Cor 11.25. In both of these forms, the word “blood” is in the ablative, 
an oblique case, as the object of the preposition “in.” 
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of the container nor of that which is in the container, but rather 
the warmth that makes the blood hot and steams in the blood 
and inflames the one drinking. [Ps 116.13] “I will take the 
chalice of salvation, and I will call upon the name of the Lord.” 
Therefore, since this is the import of the blood, the Church 
chose the words of Luke rather than of Matthew or Mark. 

But then it is asked whether or not, if someone said, “This 
is my blood,” he would consecrate it. It seems that it must be 
said to this [question] that he does consecrate it speaking this 
way. But if he chose to speak out of contempt for the religion 
of the Church, brashly and with an obstinate soul, he would sin 
against the rite of the Church and should be expelled from the 
ministry and the rank that he held in the Church. 

To the further question, whether the addition “of the new 
and eternal covenant” belongs to the form, it seems that it must 
be said that it does not but is an expression belonging to those 
things that complete the sacrament. And these are three: [first] 
the confirmation of the testament, which in ancient times was 
not confirmed except by blood. So [Heb 9.17-18], “For a tes- 
tament is confirmed after men are dead. Otherwise, it is as yet 
of no strength, while the testator lives. Whereupon neither was 
the first indeed dedicated without blood.” The second is that 
everything that we believe is founded in the sacrament, since 
the passion of Christ, grace, and future beatitude are signified 
in connection with blood. And the objection that in the Gospel 
[only] “new covenant” is found is true, but it is said because of 
the new mode of conferring grace belonging to the sacraments 
of the new law, which contain what they signify, and confer on 
him who receives the sacrament what they signify and contain; 
and sacraments of the old law did not do this, since their whole 
purpose, as Augustine says, was to signify the grace that they 
promised was to come, which they neither contained nor con- 
ferred.!# 

Now to the question, how “eternal” has been added, it must 
be said that this addition is by the authority of the apostles and 
of the Church to show that no other sacrament will succeed this 
one, but this one will endure in the sacramental species to the 
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end of time; but in the coming eternity, it will be received in the 
uncovered truth of the reality. And so it is clear that it is eternal 
and not only for a time, as were the figures of the Old Testa- 
ment, which, as is said [Heb 9.10], were given to signify only 
“until the time of correction.” 

Now to the question, why “of the new covenant” is not said 
about the body, it must be said that “blood of the new covenant” 
is said not because it was instituted in the new covenant but 
rather because the new covenant is instituted and confirmed in 
it and through it, as we have already said above, since the Apos- 
tle said this. Now the covenant is not confirmed in the body 
insofar as it is a body, since it does not signify death as blood 
[does], nor insofar as it is a body is it sprinkled on those men 
by whom a covenant is confirmed. Now the sprinkling of blood 
confirms a covenant, as the blood of him who did not keep the 
covenant would be shed.” 

To the question, what is the covenant in the blood, it must 
be said that it is the whole New Testament, as it is said [1 Jn 
5.8]: “There are three that give testimony on earth: the spirit, 
and the water, and the blood.” For the blood testifies to forgive- 
ness, as it is said [Heb 12.22, 24], “But you have come ... to the 
sprinkling of blood,” that is, of Jesus Christ, “which speaks bet- 
ter than that of Abel,” since the sprinkling of the blood of Abel 
calls for vengeance, but the blood of Christ for forgiveness.''® 
Now the spirit warming the blood testifies to sanctification, and 
water to atonement. So it is that it is said [Zec 9.11], “By the 
blood of your testament you also have sent forth your prisoners 
out of the pit in which there is no water.” Therefore, the blood 
testifies to this, since, as it is said [Heb 9.22], “Without the shed- 
ding of blood, there is no forgiveness.” And the blood testified 
to this with many wonders when it flowed. For the centurion, 
convicted by this, said [Mt 27.54, Mk 15.39], “Indeed, this was 
the Son of God.” Those also were convicted who returned to the 
city striking their breasts. [Lk 23.48] But none of these things 
is connected to the body, since the body in itself is not a sign 
of death or suffering. It is a confirmation of the final will, since 
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Christ’s final will was forgiveness through redemption, and he 
testified to this by the blood and confirmed it by many miracu- 
lous signs. 

To the objection that in eternity there will be no sacramental 
signs, the answer is clear through what was said a little earlier. 
“Eternal” is said because it will not have anything succeeding 
it, and in beatitude it will remain in its proper signification, as 
Christ is said [Heb 7.24] to have eternal priesthood according 
to the order of Melchizedek. 

To the question, whence “the mystery of faith” is added, it 
must be said that it is added by apostolic authority and the au- 
thority of the Church to designate the sacrament of blood, for 
the whole faith is founded on the sacrament of blood, since re- 
demption is through blood, since Christ became incarnate for 
this, as Peter, the deacon of blessed Gregory, says in the blessing 
of the paschal candle: “It profited him nothing to be born, ex- 
cept to have accomplished redemption.”!!” 

Now to the notion that nothing like it is contained in the 
Gospel, it can be said that Christ did and said many things, as is 
said [Jn 21.25], “which, if they were all written, the world itself, 
I think, would not be able to contain the books that would be 
written.” Or, if Christ did not say it, nevertheless the authority 
of the Church added it, as we have said, to express the faith, 
which is, as we have said, entirely fulfilled in the death and 
blood of Christ. And this is indeed a mystery, since the whole 
faith is about things not apparent to reason. So it is said that 
[Heb 11.1] “faith is the substance of things to be hoped for, the 
evidence of things that appear not.” 

The answer to the question why this was not added to the 
form of the body is already clear in those things said before, 
namely, that the body, by its own form as body, does not show 
certain death, which the flow of blood from the side shows per- 
fectly. 

To the question why it is not called the mystery of hope and 
charity, it must be said that this would be improperly said, since 
the secret that the mystery signifies only accords with those 
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things pertaining to cognition, and hope and charity do not 
pertain to cognition. 

To the last question about the addition “which ... for you,” 
etc., it must be said that it does not belong to the form. 

To the objection that it states its proper effect, it must be said 
that this does not make it belong to the form, but it shows the 
power of the blood and the effect of redemption, and although 
an effect proceeds from the form, nevertheless, it is outside the 
form in being and does not belong to the form itself. 

Now to the question why it uses the compound phrase “for 
you and for many,” it must be said that, truly, there is one pur- 
pose for the shedding of blood for the apostles and for others, 
but nevertheless it is written “for you” in the person of the per- 
fect just man, so that it may be known that the merits of the 
saints, however perfect, have no power, nor are they accepted 
without the interposition of the blood. “For many” is said to 
show how powerful the blood is. In this way, from the first [half 
of the phrase], the perfection of the merit of the saints through 
the blood is understood, and from the second, the power of the 
blood is expressed. 

Now to the question, why it does not say “for all,” some re- 
spond that the blood of Christ is truly sufficient for all, but since 
it does not effectively save all but many, “for many” is said rather 
than “for all.” And this is a good and Catholic reason. If anyone 
more carefully examines the word of the Lord, then more is 
meant by “for many” than if he had said “for all,” since “many” 
indicates a multitude that increases incrementally to infinity, 
and so it is better that “for many” is said, since, although it is 
a multitude of men, the potency of the matter, as the Philos- 
opher says,''* reaches to infinity, and the infinite multitude is 
redeemed by the power of the blood. But if “for all” were said, 
the highest would be mentioned as understood under one com- 
mon [notion] and the power of the blood would not be signi- 
fied to extend itself beyond it. To the saying [1 Jn 2.2] that he 
shed his blood “for” the sins of “the whole world,” it must be 
said that in “world” there is expressed a certain infinity accord- 
ing to the potency of the matter, since the world is the same, 
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past, present, and future, and so again it refers to a multitude 
infinite in potency. 

Now through this, the answer is clear to the next [objection] 
about the words of John the Baptist, who said, “Who takes away 
the sin of the world.” !!9 

To the final question, about the addition “for the remission 
of sins,” it must be said that, in this [phrase], nothing is added 
but what befits the form of the blood, since the remission of 
sins is signified and caused in the blood alone according to the 
name and effect of blood. Indeed, it is caused in other things 
but not per se signified through them. For the body in itself does 
not bespeak the work of redemption, since the truth of the body 
could have been received even if there had not been redemp- 
tion through the passion, provided that Christ had instituted 
the sacrament of his body. But the blood directly bespeaks the 
flow of blood in the work of redemption, through which the re- 
mission of sins and forgiveness of the debt were accomplished. 

To the objection about baptism and penance, it must be said 
that these sacraments truly are ordained against the two species 
of mortal sin, original and actual, but nevertheless, they could 
do nothing to remove them unless the blood of Christ worked 
in them through the faith of the Church, and so remission is 
first and per se attributed to the blood, and through the power 
of the blood it is also attributed to all the other sacraments, and 
not only baptism and penance, etc. 

Next, it is asked whether this form, received by itself with- 
out the form of the body, would effect the transubstantiation of 
the wine into blood, or whether it does not effect this except as 
joined to the form that is said over the bread. 

And certain ancients, such as Stephen of Canterbury and 
Praepositinus and the Parisian Cantor and certain others, have 
said that one of these forms anticipates the other, that is, that 
when the form “this is my Body” has been pronounced, transub- 
stantiation of the bread into the body of Christ does not occur 
immediately, but when the form of words has been completed, 
it waits with its power, not acting immediately, until the form of 
the blood has been pronounced over the wine, and then these 
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forms simultaneously effect the completion of this sacrament 
through the transubstantiation of bread into the body and 
through the transubstantiation of the wine into the blood. Now 
they give four reasons for this assertion or opinion, the first of 
which comes from the unity of the sacrament, which has already 
been proven in what we have said already. Now, the action of 
one sacrament is one, or gathered into one. And so they say 
that these actions of the forms are gathered together simulta- 
neously. 

The second reason comes from the unity of what is always 
contained in this sacrament, whether the priest consecrating is 
good or bad. This reality is the whole and complete Christ. For 
the action of one sacramental reality, changing and constitut- 
ing, is one, or at least simultaneously united. 

The third reason comes from the lack of fittingness that 
seems to follow if these things are contradicted, and that is that, 
if it were said that the actions of the forms are not simultaneous, 
the body would be there under the form of the bread without 
the blood, and blood under the form of the wine without the 
body, which would be a great imperfection of the sacrament, 
since Christ would then at one point be on the altar in respect to 
something of his own and not be there in respect to something 
of his own, which is very unfitting. 

The fourth reason comes from similar [considerations], 
since they say that, as the Holy Spirit simultaneously formed the 
body and blood in the womb, so it is fitting that the body and 
blood be formed simultaneously and not successively by the su- 
pernatural change in the sacrament, so that the one divine and 
supernatural action corresponds to the other divine and super- 
natural action in similarity and proportion. These, then, are the 
reasons why they said what they said, and in their time they were 
men of great authority among the learned. 

Against this, it is objected that, according to this [position], 
the priest makes the people commit idolatry, for the host is el- 
evated as soon as the pronouncing of the form of Christ’s body 
is completed, and is shown to be adored by the people with the 
worship of adoration. But this takes place before the form of 
the wine is spoken. Therefore, if bread is there at that time, not 
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the body of the Lord, the bread is certainly adored with the ad- 
oration of worship, which is unfitting. Further, when the sacra- 
ment of the body has been consecrated, sometimes the priest 
forgets, either from the error of the server who brings water in 
place of wine, or from his own forgetfulness, so that he never 
consecrates the sacrament of the blood, and then in this case 
the doctors prescribe that he repeat the canon from that place 
where the sacrament of the blood begins to be brought about, 
that is, here: “In a similar way, when supper was ended,” etc. 
Therefore, it must be that the form of the body of the Lord 
waited that whole time without acting, which is very ridiculous. 
Further, some, from error or forgetfulness, completely omit the 
sacrament of the blood. Therefore, these, according to those 
things which were said, do not consecrate the sacrament of the 
body either, which is absurd. Further, what would cause the 
form said over the proper matter not to act immediately for 
the completion of the sacrament? It would be difficult to form 
things that have such disorder in forming. 

For this and similar reasons we say that these opinions of the 
ancients have no authority, and that they are false and very close 
to heresy, but rather, when the form has been said over the mat- 
ter of the bread, the transubstantiation of the bread into the 
body of the Lord happens immediately although the wine has 
not yet been transubstantiated into the blood of the Lord. 

Now to that which they bring forward first, it must be said 
that the unity of the sacrament does not prevent bread and 
wine from having separate transubstantiations, since this does 
not make the division or union of the sacrament, but rather, the 
unity of the signification of the completion of nourishment in 
the two [types of] matter [does], which completion of signify- 
ing cannot be found in either, and the union of the final effect 
[does], which is the restoration of what is lost in the spiritual 
life, since corporeal nourishment, too, is not completed by one 
thing but by many, which are prepared and eaten separately 
and nevertheless complete a single nourishment, etc. 

To the second reason that they bring forward, it must be said 
that it is true that the one Christ is whole and complete under 
each sacramental form, and, although the action of one thing 


DISTINCTION SIX 391 


is one or gathered into one, this is true when one and the same 
thing comes to be by one mode and the same and undivided 
operation. This is not so here, since blood is consecrated for 
one [purpose] in nourishment, and the body for another, al- 
though when joined afterwards they complete one work of 
nourishing, just as different dishes or different drinks ordered 
naturally, although they are prepared and eaten separately, nev- 
ertheless have one completion of nourishment, and so for this 
reason what they say [is not true]. It is not necessary that one 
form await the other to act. 

To the third it must be said that the error that they see does 
not follow, since, although there is nothing but the body under 
the form of the bread from the power of the sacrament, it is not 
there without blood, since it has veins full of blood from the per- 
fection of the natural body, and has the perfection of the soul 
from the ordering, and has the perfection of the divinity from 
the grace of union; but, as we have said before, the Church in- 
tends to have the blood not from the perfection of the natural 
body, but rather from the power of the sacrament for the com- 
pletion of spiritual nourishment. And so the lack of fittingness 
that they fear does not come about. For Christ is never on the 
altar in respect to something of his own and not on the altar in 
respect to something of his own,!”° as has already been said often. 

To the fourth reason, it must be said that the supernatural 
and divine transubstantiations do not correspond to each other, 
except according to the order of the highest wisdom. And so, 
since the highest wisdom ordained that two separate transub- 
stantiations and receptions be effected and received for the ac- 
complishment of one nourishment, there are two separate tran- 
substantiations in the sacrament. Nor is that which is brought 
forward as similar really similar, since it was necessary that blood 
be the matter of the body in the forming of the body, and so it 
was necessary that it come to be!?! simultaneously with the body 
in the work of the Incarnation. But in the sacrament, the drink 


120. Following Ulm against Borgn. and Jam.: Christ is never on the altar in 
respect to something of his own, and is always on the altar according to some- 
thing of his own. 

121. Lt: sumeretur, “that it be put on.” 
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is received for nourishment, that it might bear and refine the 
food and open the ways of the veins and unite it to the mem- 
bers and cause adherence. And so, according to the rationale 
of what follows, in the sacrament the blood is consecrated and 
received after the consecration of the sacrament of the body. 

Therefore, this opinion cannot stand. 

Now it remains to say why it was not handed down in the 
same way as the form that is said over the bread, so that it would 
be said plainly, “This is my blood.” For it seems that the hand- 
ing down of similar things should be similar. Now it seems that 
there is close similarity in the handing down of the sacrament 
in the sacrament of the bread, or body, and the sacrament of 
the wine, or blood. 

Further, if it is said that the chalice is mentioned because 
wine flows and would flow away if it were not held in a chalice, 
and similarly blood, this is of no account, since it is not said, 
“This is the chalice of wine,” since wine is transubstantiated 
immediately through the form into blood. Now the blood of 
Christ is always in Christ’s veins, and cannot flow away, and so 
this response is of no account. 

Now if it is said, as was first said, that here the chalice ex- 
presses the heat of charity, this heat is not expressed more in 
the flowing of blood than in the suffering of the body, especially 
since the Lord says [Jn 15.13], “No man has greater love than 
this, to lay down his life for his friends.” 

Now to these and other [objections] of this kind, the solu- 
tion can be seen clearly through the things that have already 
been said, since, in truth, the heat of charity is shown in the 
blood, and not in the body insofar as it is a body, since, without 
reference to the passion, Christ could have given the words by 
the power of which the bread is transubstantiated into the body 
of Christ, but when the shedding of blood is mentioned, blood 
that, in him who is true God, could not come forth except from 
the heat of charity, the passion is immediately mentioned. So 
also, constrained by the same charity, he says [Lk 12.50], “And 
I have a baptism with which I am to be baptized: and how am I 
constrained until it be accomplished?” And he understands it 
[to be] about the baptism of blood. 
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Now to Christ’s saying [Jn 15.13], “No man has greater love,” 
etc., it must be said that, according to the law, the seat of the life 
and soul according to fitting nourishment is in the blood, and 
so the sacrament of the blood, rather than of the body, is under- 
stood through the expression. 

And through this, the solution to all the questions is clear. 


Chapter 4 
About things following both forms 


Next, certain things that follow both forms must be treated, 
taking, for example, three [expressions]: namely, what is said: 
“with eyes raised to heaven,” etc. 

Similarly, what the priest says after the consecration of both 
sacraments, “and remembering,” etc.'” And a little later, “we of- 
fer to your glorious majesty,” etc., when, although the whole has 
been offered and sanctified for the Father, the priest says, “the 
holy bread of eternal life and the chalice of everlasting salva- 
tion.” 

Third, it is asked why, when this sacrament is never received 
except in commemoration of the passion, mention is made of 
the resurrection and ascension when it is said, “the resurrection 
from the dead, and the glorious ascension into heaven.” 

About the first of these is asked why “with eyes raised to heav- 
en” is included, when none of the Evangelists included this nor 
did the Apostle make any mention of it at all [1 Cor 11.23-26] 
where he gave the form for celebrating the sacrament. For it 
seems that nothing should be added to such a sacrament ex- 
cept what divine authority has promulgated. To this, Dionysius 
says in his book The Divine Names that, universally, we should not 
dare to say anything other than that which is promulgated in 
the holy books.'* Further, it seems to be a certain diminution of 
the power of Christ: for Christ works by the power of excellence 


122. Lt: Unde et memores. In English this is literally, “and remembering.” It is 
rendered into English in the current translation: “as we celebrate the memori- 
al.” Roman Missal, 3rd Typical Edition, chapel edition (Liturgy Training Publica- 
tions, 2011), 309. 

123. Cf. Dionysius, DN 1.1. 


394 ALBERT THE GREAT 


by virtue of his proper divinity, but the ministers work by the 
aid of the keys, which are invocation, supplication, entreaty, and 
such things. Now the raising of eyes to heaven seems to belong 
to the one invoking or supplicating, who does not operate by 
his own power, and so it seems to bespeak a diminution of the 
power in Christ. 

There is a further question about what is said after the con- 
secration of both sacraments: “and remembering, Lord.” And 
then, “the resurrection from the dead, and the glorious ascen- 
sion into heaven.” For since this sacrament, as Christ himself said 
and the Apostle testified, was instituted only for the commemo- 
ration of the passion of the Lord, it seems that the remembrance 
of the resurrection and ascension are added unfittingly. 

Further, why was the remembrance of the sitting at the right 
hand of God the Father and the return for judgment not added 
in the same way, since these and other things are also contained 
in the Creed? 

Further, why is “we offer to your glorious majesty” said after- 
wards, when the whole has already been offered through the 
elevation and consecration of the sacrament? 

Further, why is it said, “We offer to your majesty,” rather than 
“to [your] goodness”? For it seems that it is more fitting for 
goodness than majesty, since Christ showed humility and chari- 
ty rather than majesty in offering [himself]. 

Further, it is asked why it is said, “from the gifts that you have 
given,” since to offer what is another’s is a giving back more 
than an offering, as the Apostle [says] [Rom 13.7], “Render 
therefore to all men their dues.” And the Lord [Mt 22.21], 
“Render therefore to Caesar the things that are Caesar’s and to 
God the things that are God’s.” 

Now it is further asked, why is “this pure victim, this holy vic- 
tim, this spotless victim” added, since the sacrifice has already 
been consecrated, than which nothing could be purer, holier, 
or more spotless? 

It is also asked why the sign of the cross is made three times 
over the victim. 

Further, it is finally asked, why “the holy bread of eternal life” 
is added, because it does not seem to be true, since it is no lon- 
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ger bread but the body of Christ. In the same way, the addition 
“the chalice of everlasting salvation” does not seem to be true ei- 
ther, since it is no longer a chalice but the blood of Jesus Christ. 

Now, it is easy to respond to all of these if those things which 
have already been said are kept in mind. 

To the first, [which is] said against “looking up to heaven, to 
you, his almighty Father,” it must be said that the Church added 
it from a similar [description], because the Evangelist John says 
that [Jn 11.41], when he was about to raise Lazarus, “Jesus, lift- 
ing up his eyes, said, ‘Father, I give you thanks,’” etc. For if he 
lifted his eyes to heaven, giving thanks for the life of one who 
would die again, how much more do we believe that he did this 
in consecrating the universally life-giving sacrament? Similarly, 
when he had taught his disciples after supper, and was about 
to pray for them before his passion on the very night of his be- 
trayal, as the Evangelist John says [Jn 17.1], “Jesus, having said 
these things, and lifting up his eyes to heaven, said, ‘Father, the 
hour is come, glorify your Son,” from which it can be assumed 
that he frequently lifted his eyes up to heaven, and perhaps he 
did this in all his works, and so, from the deeds of the Lord and 
the words of the Evangelists, it is not presumptuous but appro- 
priate, especially since the Roman Church is believed to have 
received the tradition of the holy apostles Peter and Paul, both 
of whose sacramental tradition it has, and whose dead bodies it 
still guards, for the Roman Church has never been disfigured 
by heresy or divided by schism, although all the other patriar- 
chal Churches have been disfigured by many heresies and here- 
siarchs, and divided by schisms, and so, as it is believed, the Ro- 
man Church received this from the apostles and so has guarded 
it unimpaired. 

To the objection against it through reason, it must be said 
that it does not show any diminution of strength or power, since 
Christ did not lift his eyes to heaven as if to share by invocation 
in a power that he did not have, as holy men wishing to ask 
something from God do by invocations and supplications. But 
five reasons why he often lifted his eyes to heaven to the Father 
are given by the holy fathers. 

The first of which is to show the indissoluble concord be- 
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tween himself and the Father, since the Jews often said that he 
was opposed to the Father, as is said clearly [Ps 25.15], “My eyes 
are ever towards the Lord for he shall pluck my feet out of the 
snare,” that is, out of the snare that the Jews laid for themselves 
by their calumnies. 

The second reason is that he attributed all that was his to the 
Father as origin, who is the fount and principle of the entire 
divinity. [1 Cor 15.24] “Afterwards the end, when he shall have 
delivered up the kingdom to God and the Father.” [Jn 17.10] 
“And all mine are yours, and yours are mine, and I am glorified 
in them.” And this lifting up of the eyes took place in the rais- 
ing of Lazarus and in the consecration of the sacrament, since 
this belongs to giving thanks when he returned his own to the 
Father. So it is said [Jn 11.41-42], “Father, I give you thanks 
because you have heard me. I knew that you always hear me.” 

The third reason is that it would show that the end and goal 
of what is good is the same as the beginning and principle of all 
good. For the Father is unbegotten, as Hilary says,!*4 to whom 
the Son guides those whom he illuminates, and to whom the 
Holy Spirit brings back everything that he inspires, as Diony- 
sius says in the book of The Celestial Hierarchy.’ And this is the 
sort of lifting up of the eyes that he did [Jn 17.1], and so he 
says there, “Father, the hour has come, glorify your Son,” that is, 
through the outflowing of the goods that flow through me from 
you. And it follows, “that your Son may glorify you,” through 
leading back to you all those he has illuminated and has sanc- 
tified by the Holy Spirit. And this is what is said [Jas 1.17], “Ev- 
ery excellent gift, and every perfect gift, is from above, coming 
down from the Father of lights.” When Dionysius treats this, 
he says that every procession of light from the heavenly Father, 
sent forth or flowing into us, coming forth excellently and gen- 
erously, fills us; and, like a certain unifying power gathering us 
all into one and uniting us, it leads and returns us to the sim- 
plicity of the Father, so that the same is “Alpha and Omega, be- 
ginning and end,” as is said in [Revelation] [Rv 22.13]. And 


124. Hilary of Poitiers, Trin. 4.6. 
125. Cf. Dionysius, CH 1.1. 
126. Cf. ibid. 
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this is what is said [Eccl 1.7]: “To the place from where the riv- 
ers arise, they return, to flow again.” 

The fourth reason is to teach us to place our confidence in 
the help of the heavenly Father in all circumstances, since the 
action of Christ is for our instruction, as he says [Jn 13.15], “I 
have given you an example, that as I have done to you, so do 
also.” Thus Susanna learned from the Lord to lift her eyes to 
heaven. [Dn 13.35] “Weeping, she looked up to heaven, for her 
heart had confidence in the Lord.” 

The fifth reason is to teach us in all our undertakings to beg 
for illumination from the Lord, the Father, who is the Father of 
lights. And so Jehoshaphat learned to lift his eyes to heaven [2 
Chr 20.12], “But as we know not what to do, we can only turn 
our eyes to you.” For although Christ was ignorant of nothing to 
be known or done, nevertheless, transforming us into himself, 
he teaches us what to do in doubts and uncertainty. 

To those reasons of the doctors mentioned already, two more 
can be added, the first of which is that Christ, assuming the 
form of a servant for us, shows by his example how ready we 
should be to obey the heavenly Father. So [Ps 123.1], “To you 
have I lifted up my eyes, who dwell in heaven.” And it is imme- 
diately added [2], “Behold as the eyes of the servants are on the 
hands of their masters, as the eyes of the handmaid are on the 
hands of her mistress,” so that, as they submit to every gesture 
of the hand, so also they may be prepared to obey every gesture, 
“so are our eyes to the Lord our God.” 

The other reason is to teach us to implore divine help in ev- 
erything. [Ps 121.1] “I have lifted up my eyes to the mountains, 
from whence help shall come to me.” 

Therefore, Christ lifted up his eyes for these reasons, and 
not from lack of divine power: nevertheless, as Chrysostom says, 
he lifted them up most of all to show that the Father was the 
companion, worker, and witness of every one of his actions and 
words,!'*” as he says [Jn 5.36], “The works themselves, which I 
do,” that is, in the name of my Father, “bear witness to me.” So, 
in the person of the Lord and in the person of the Jews, it is said 
[Jb 16.19-20], “For behold, my witness is in heaven, and he who 
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knows my conscience is on high. My friends are full of words; my 
eye pours out tears to God.” For the Jews, who were united by 
flesh and by the bond or pact of the law and the promises, are 
called friends, although they acted with hostility towards him. 

The solution to the first question is clear from this. 

To another [objection] that the resurrection is mentioned, it 
must be said that the sacrament of the Eucharist has [the pow- 
er] to confer the root of immortality, as Christ himself says [Jn 
6.54], “He who eats my flesh, and drinks my blood, has eternal 
life, and I will raise him up in the last day.” 

The ascension is mentioned because the Eucharist is the sac- 
rament that leads to the fatherland and is the sign of the food 
that is offered in heaven, and, since it leads to the fatherland, it 
is called viaticum, because it leads us who are traveling through 
the desert into the fatherland. So [Ex 16.35], “The children of 
Israel ate manna for forty years, till they came to a habitable 
land.” They were nourished by this food until they reached the 
boundaries of the land of Canaan, which signified the promised 
fatherland. 

To the objection that the sacrament is celebrated in com- 
memoration of the passion, it must be said that this is true as 
regards the offering that occurs in the sacrament, which signi- 
fies the offering by which Christ offered himself on the cross, 
but in regard to the powers and effects of the Eucharist, there is 
a commemoration of many other things in the sacrament, and 
our Holy Mother the Church means to teach this to her faithful 
children of divine grace. 

Now to the question why there is no mention of the sitting 
at the right hand of the Father, it must be said that the sitting 
at the right hand of God the Father is the end of the ascen- 
sion, and, as far as beatitude is concerned, it shows no new holy 
things, although in the articles of faith, the ascension is one ar- 
ticle, and the sitting at the right hand of the Father is another, 
since the Arian heretics said that Christ ascended into heaven 
as a sanctified creature, but did not sit as God in equality with 
the Father. The return for judgment is not mentioned since 
that return of Christ will happen in fear and trembling, but this 
sacrament is the gift of charity and peace. 
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To the question, why “we offer” is said when the offering has 
already taken place, it must be said that the sacrifice, in itself, 
has been offered, but the sacrifice already made is continuously 
offered, so that the faithful might be incorporated into it, and 
we say for them, “we offer” in the present, since that offering 
does not cease. [Is 60.7] “They shall be offered to me upon 
my acceptable altar, and I will glorify the house of my majesty.” 
Now this house is not unfittingly understood as the sacramental 
forms, in which God dwells with us, who is called Emmanuel 
[Is 7.14], which means “God with us.” 

To the objection about majesty, it must be said that, in truth, 
the sacrament was instituted in humility and charity; neverthe- 
less, since what is prayed here is expanded through the incor- 
poration of the members into the divine glory, it is said that it 
is offered to the splendid majesty, since the splendid majesty of 
God is made known in the mystical body. 

To what is asked finally [about] “from the gifts that you 
have given,” it must be said that the priest could not offer the 
faithful incorporated into Christ unless they were incorporat- 
ed into Christ through the gifts of God. So [Jn 10.29], “That 
which my Father has given me, is greater than all.” And “gifts” 
is said because they are gratuitous, “given” on account of the 
natural things that are given in creation, and much more so 
since those things that were partially lost through the corrup- 
tion of sin are restored through grace. [Jn 6.37] “All that the 
Father gives to me shall come to me, and him who comes to me, 
I will not cast out.” And Christ said this speaking about this sac- 
rament, and about those to be incorporated into him through 
the sacrament. This way of speaking is prefigured where David 
says [1 Chr 29.14], “All things are yours, and we have given 
you what we received from your hand.” For this offering is of 
God as the author, and it is of the priest as of one ministering 
out of the bounty, and it is of the faithful as of those offered in 
sacrifice. And although nothing is offered to God but what is 
his, and what is from him, since nothing else would be accept- 
ed, nevertheless, when we do this with free will, we give, since 
the will is free, although the offering is a return. So David says 
[1 Chr 29.16-18], “O Lord our God, all this store that we have 
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prepared to build a house for your holy name, is from your 
hand, and all things are yours. I know my God that you prove 
hearts, and love simplicity, wherefore I also, in the simplicity of 
my heart, have joyfully offered all these things: and I have seen 
with great joy your people, who are here present, offer you their 
offerings. O Lord God of Abraham and of Isaac and of Israel, 
our fathers, guard forever this desire of their heart, and let this 
mind remain always for your worship.” 

To the question, why “this pure victim,” etc., is said, it must be 
said that this is not put here because of the true body of Christ 
but because of the mystical body, about which petition is made 
that it be offered, incorporated into the true body. Now this has 
the impurity of original sin and the uncleanness of actual sin 
and the spotted contagion of venial sin, and petition is made 
that the mystical body be purified, sanctified, and made spot- 
less from these three things through the true body of Christ, 
and so the purifying victim is called “pure,” the sanctifying vic- 
tim is called “holy,” and the victim restoring innocence is called 
“spotless.” 

Now the cross is made over the host as they please, to show 
that purity, holiness, and spotlessness are drawn from Christ to 
the mystical body through the power of the cross. 

Now, to the question why it is called “holy bread,” it must be 
said that it does not mean that it is bread in the real substance 
of bread, but bread in the true action and effect of bread, as it 
is said [Jn 6.32-393], “My Father gives you the true bread from 
heaven. For the bread of God is that which comes down from 
heaven, and gives life to the world.” From this, it is clear that the 
true action and effect of bread is to nourish for the strengthen- 
ing of the heart; the truest bread is that which does this most 
excellently. 

Now, the question about the chalice must be understood in 
the same way: that the sign of the cross is made separately over 
the sacrifice of bread and over the chalice in each pronounce- 
ment to express that the power of such nourishment and such 
true drink flows into the Church through the cross. And notice 
the order, because the Church is signified first as needing to be 
purified by the whole Christ from the impurity of a cursed ori- 
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gin, and to be sanctified from uncleanness of action, and to be 
made spotless from the contagion of venial sin, and only then 
as needing to be nourished by the bread of life and refreshed 
with the blood of Christ. And this is what is said [Ex 12.44-45]: 
“No foreigner shall eat of it,” namely of the paschal lamb. “But 
every bought servant shall be circumcised, and so shall eat. The 
stranger and the hireling shall not eat of it.” The foreigner is he 
who has made himself foreign through sin, who!’ has not been 
purified, nor sanctified, nor made spotless. But he who former- 
ly was the bought servant of the devil, who had been bought by 
the coin of deception by the serpent, here, circumcised from 
sin by spiritual circumcision, may eat. The stranger who has not 
taken up the power of the Christian religion, even though he 
live by himself among the faithful, and the hireling who does all 
things from earthly hope, shall not eat. And this is what is said 
[1 Cor 11.28-29]: “But let a man prove himself, and so let him 
eat of that bread and drink of the chalice. For he who eats and 
drinks unworthily, eats and drinks judgment to himself,” etc. 


TRACTATE THREE 


What in this sacrament is the sacrament alone,'*° 
and what are the reality and the sacrament, and 
what is the reality without the sacrament? 


Chapter 1 


Now it remains to say what in this sacrament is the sacrament 
alone, what are the reality and the sacrament, and what is the 
reality alone without the sacrament. For these three are found 
in every sacrament of the new law.!*° 


128. Borgn., incorrectly: qu for qui. 

129. Borgn., incorrectly: omnium; Jam.: tantum. 

130. The three-fold language of sacramentum, res et sacramentum, and res tan- 
tumis traditional terminology used to describe the various dimensions of the sac- 
raments, moving from the outward sacramental rite, to an inner “intermediate” 
reality, such as baptismal character, the bond of marriage, or the body of Christ 
in the Eucharist, and to the graces that the sacrament gives to one who receives 
the sacrament when properly disposed. 
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Now it is said commonly that the sacrament alone in this 
sacrament is the sacramental species, which consists in the acci- 
dents of bread and wine. The reality and the sacrament are the 
body of Christ contained under the species of bread and wine. 
The reality alone is the grace of spiritual nourishment, which 
per se and principally is brought about in this sacrament. 

There are some who raise doubts against the first, since Mas- 
ter Hugh of Saint Victor says that every sacrament is a visible 
and corporeal element, representing from the likeness and sig- 
nifying from its institution and conferring invisible grace from 
its holiness.'*! Now the species, which are the forms of the ac- 
cidents of bread and wine, are not a corporeal element, since 
they are not bodies, and so it seems that it is badly said that the 
sacramental species are the sacrament. 

Further, Bede says, “For the word comes to the element, and 
the sacrament comes to be.”!’? Therefore, the sacrament is that 
to which the word comes. Now the “word” is the form of words 
that is the form of the sacrament, but this word does not come to 
anything in this sacrament but the substance of bread, and not 
to the accidents, since it transubstantiates the bread and not the 
accidents: therefore, the substances of bread and wine, not the 
accidents, are the sacraments. 

But if this is conceded, the counterargument is that the sac- 
rament alone remains in every sacrament, but the substances of 
bread and wine do not remain in this sacrament. 

Further, there is a question about the sacrament and reality. 
For this is said to be the true body of Christ, and this does not 
seem to be true, because Augustine says that the sacrament is 
the visible form bearing the species to the senses.'** Now the 
true body of Christ is not seen in the sacrament: and so it does 
not seem to be the sacrament and reality, but the reality alone. 

Further, since every sacrament consists of matter and form, 
if Christ or the body of Christ is the sacrament, it must have a 
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quotation is found in Augustine’s writings, from which Bede has excerpted large 
chunks. Cf. Augustine, Tract. Io. 80.3. 
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form. Now this form is not what is said over the bread, because 
that has already performed its work as a form of transubstanti- 
ating bread into the body of Christ and does nothing further in 
the body of Christ; therefore, this sacrament, which is the true 
body of Christ, should have, in addition, another form through 
which it becomes a sacrament. 

Further, since the mystical body of Christ is also signified in 
the sacrament, but nevertheless is not the final substantial real- 
ity of the sacrament, it seems that the mystical body is also the 
reality and sacrament. And so there are two things in the sacra- 
ment, which are the reality and sacrament. 

Finally, there is a question about the reality alone, which is 
said to be the grace nourishing spiritually for incorporation into 
the body of Christ, since we are not incorporated into Christ by 
one grace, but through many, because [this occurs] through all 
graces making [us] pleasing,!*! as the Apostle says [Eph 4.11- 
12], “And he gave some to be apostles, and some prophets, and 
some others evangelists, and some others pastors and doctors for 
the perfecting of the saints, for the work of the ministry, for the 
building up of the body of Christ.” Therefore, such incorpora- 
tion does not seem to be the reality of this sacrament spiritually. 

It is not difficult for him who has a good sacramental knowl- 
edge to answer these and similar [questions]. For it ought to be 
said that, just as in every sacrament, so in this, there is a certain 
sacrament alone—the sacramental forms—and a certain reality 
and sacrament—the true body of Christ—and a certain reality 
alone—the grace nourishing spiritually to bring about incorpo- 
ration into Christ. For the sacramental forms only form,!” and 
cause nothing. But the body of Christ both signifies and causes, 
is signified and is caused. But the grace nourishing spiritually 
is signified and caused, and signifies nothing further, but caus- 
es in the mystical body the incorporation of the faithful into 


134. Lt: gratias gratum facientes. Literally, “graces making graced” or “pleasing,” 
this term is usually used to refer to habitual or sanctifying grace, which unites 
man to Christ, as opposed to the charismatic gifts or graces. The objection seems 
to be confusing the two, since it speaks both about incorporation into Christ and 
about specific charismatic gifts given for the building up of the Church. 
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Christ. And for this reason these three are in the sacrament: so 
that the first is signifying and not signified. The third is signi- 
fied and not signifying. The middle is signifying and signified. 
Now, whatever signifies grace from divine institution has the 
name and concept of a sacrament, since a sacrament is the vis- 
ible form of invisible grace, of which it bears the likeness and 
exists as the cause, as Augustine says.!°° 

To the first objection, it is said that it is not called the ele- 
ment except because of its likeness to the definition of the ele- 
ment of a body, since the element is that which is first in com- 
position, and so that which composes the sacrament is called 
the element of the sacrament, since it naturally composes it, as 
bodies of this world are composed materially from the four el- 
ements, and so the forms of the sacrament are called elements, 
since they materially compose the completion of the sacrament 
as that which signifies and contains, since it is made entire from 
that which signifies grace and from the true body of Christ, and 
the grace signified and caused. 

To the objection that the species are not bodies, it must be 
answered that it is not necessary for them to be bodies, but 
bodily; since the water in the sacrament of baptism is not prop- 
erly the sacrament, but rather the moistening made with water, 
which moistening, I say, is not a body, but is likewise a certain 
bodily form fitted in the habitual way for baptizing. 

To the objection from the words of Bede, it must be said that 
“element” is said in two ways, since the matter itself from which 
the sacrament is taken is called the “element,” as water in bap- 
tism, and that corporeal form from which the likeness for signi- 
fying grace is drawn is also called the “element,” and the word 
applies to both, since without the word it would neither signify 
well nor cause anything at all, and so the word spoken over the 
bread makes the sacramental forms signify the refreshment of 
spiritual food, which they would not do if the words of the sacra- 
ment’s form did not apply to these forms, and then they would 
rather signify the refreshment of carnal food, so what Bede says 
is true generally of every sacrament. 

Now to the next question about what are the reality and sac- 
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rament [together], it must be said that “sensible” is said in two 
ways, namely, that which is sensed through itself and that which 
is sensed by the signification of a sign (in which its truth is con- 
tained); therefore, since the body of Christ, insofar as it is food, 
is sensed by the signification of the accidents of food and drink, 
so it is said to be sensible through them and not through itself, 
although he has the power to be sensed when he wills, and as 
he wills, as he was sensed at the prayers of blessed Gregory in 
the form of a finger.!?” Now he does this sometimes to strength- 
en the faith of the people in the sacrament. 

To the next [objection], it must be said that the sacrament 
does not have the form in the parts but in the whole. So the 
whole sacrament has one form of its transubstantiation. Now 
when it is said that there are three in the sacrament, namely, the 
sacrament alone and the reality alone and the sacrament and re- 
ality [together], those things that are in the whole sacrament as 
parts are received together, and it is not fitting that they should 
have particular sacramental forms and matter without a real 
form [in common]. And so the body of Christ has its own natu- 
ral form, and likewise the other parts of the sacrament, just as a 
whole man has one form that does not have divided parts, [the 
form] that is his humanity, but the parts have their own particu- 
lar forms. 

To the next it must be said that the mystical body of Christ, 
which is the Church, having no stain or wrinkle,!** is signified 
but not contained by this sacrament, and so it is not counted 
among the parts of the sacrament, since the essential parts of the 
sacrament are contained in the sacrament, and without them 
there is no whole and perfect sacrament. For although some 
eating sacramentally do not participate in the grace of spiritual 
refreshment, which is the reality alone in this sacrament, nev- 
ertheless, the sacrament confers it insofar as [the sacrament] is 
in itself, but then [the refreshment] remains in Christ and in 
the body of Christ, which in this sacrament is the reality and 
sacrament [together], just as in baptism, an insincere [person] 
does not receive grace but character, in which the potency for 
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grace remains when the insincerity by which he was insincere is 
removed through penance. 

To the final question about the reality alone in this sacra- 
ment, it must be said that, although man is disposed to be in- 
corporated into Christ by all the virtues and every good thing, 
nevertheless, this incorporation comes about through the one 
grace of this sacrament as its substantial operation. Just as nour- 
ishment is disposed to be more easily incorporated into the nat- 
ural body by every digestible and refining and purifying quali- 
ty, by which it is more like that body, but nevertheless the final 
power of incorporation is in the members of the body, bringing 
it in and uniting it to itself and to the members and so incorpo- 
rating the nourishment, so the faithful soul and the whole man 
is made like [Christ] through all good things, that he may be 
more easily incorporated into Christ, but nevertheless, there re- 
mains in the body of the Lord, consumed for food, the special 
power and grace by which man is brought into and united and 
incorporated into the body of Christ, and this grace is the real- 
ity alone, signified and contained and caused in the sacrament: 
signified by the forms of food and drink; and the reality and 
sacrament [together], which are the body of Christ, are also sig- 
nified and contained under these signs. Now the body of Christ 
is signified and contained by the sacramental forms; it is also 
signifying, causing, and containing the grace of incorporation, 
which is the final end in the sacrament, according to the Cath- 
olic faith. 

Now, certain doubts which have arisen from what has been 
said must be explained. From the fact that, as it has been said, 
in the sacrament there are three things—the matter of bread 
and wine, and the body of Christ, and the grace signified—and 
since the substances of bread and wine are substantially tran- 
substantiated into the body and blood of Christ, it seems that 
after the consecration something is Christ’s body that was not 
Christ’s body before, and it seems that by the act of consecra- 
tion something will be Christ’s body that was not Christ’s body 
before, and it seems that in the consecration itself something 
becomes Christ’s body which was not Christ’s body before. A 
similar objection is made about the wine and the blood. Now 
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these are all heretical and absurd, since if anything is Christ’s 
body that was not Christ’s body before, it certainly follows that 
a new body of Christ is made from something new. For this fol- 
lows from what was said before. 

A further question comes from the fact that the sacramental 
form is the cause of that transubstantiation: whether it would ac- 
complish the same transubstantiation if the form were changed 
to other words, or if something were added to it or taken away 
from it. For it could be changed to, “This is my flesh.” It could 
be expanded to, “These are the structures of my body.” It could 
be shortened thus: “This is the body,” or, “This is mine.” 

To these and similar [objections] it seems it must be said 
that, in truth, all these sayings that have been brought forward 
are false and heretical, since, from the fact that Christ received 
his body from the Virgin and hung on the cross in the full quan- 
tity of his body and ascended into heaven, nothing was ever 
made to be the Lord’s body that was not the Lord’s body before. 
Therefore, the bread is transubstantiated into Christ’s body, 
which existed before without any addition, and so nothing will 
be the Lord’s body, and nothing becomes the Lord’s body that 
was not already the Lord’s body. And since this has been dis- 
cussed enough in what has been said already, this is sufficient: 
that the substances of bread and wine, without change or ad- 
dition or alteration to the Lord’s body, are transubstantiated 
into the body, which existed already; and that the bread, which 
was bread before, ceases through this transubstantiation to be 
bread but is nevertheless not simply changed into non-being or 
nothing, since it is transubstantiated into the Lord’s body. And 
the same should be held about the wine and blood. For the su- 
pernatural change that is called “transubstantiation” is wholly in 
the substance of bread and wine, and in no mode of alteration 
or augmentation or generation does it touch the Lord’s body. 

Now to the further question about the form bringing about 
this transubstantiation, it must be said that it should not be 
changed at all, since, if it were changed to other words, it cer- 
tainly would not be consecrated, even if those words seem to 
have the same meaning. The same should be said about short- 
ening it, since if “this is mine” were said, it would remain un- 
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clear what is “mine.” And if “this is the body” were said, it would 
not signify Christ’s proper body. And it seems that it should be 
said about addition that if something were added that did not 
change the signification or introduce error, consecration would 
still occur, for example, if “this is my beloved body” or “holy 
body” or anything of this kind were said. Nevertheless, this 
should not be done, and he who does it is to be censured, since 
it is said [Jb 29.22], “Io my words they dared add nothing, and 
my speech dropped upon them.” And this should be especially 
understood in regard to the forms of the sacrament. 

You can notice therefore a wonderful and divine fitting- 
ness in this sacrament, since, as in the Trinity of divine per- 
sons there are three persons in one essence, so in the person 
of Christ there are three substances or natures or essences in 
one person, and three substances in one sacrament, namely, the 
bread, wine, and water. And as all the persons are eternal and 
immutable, so are the substances in Christ: namely, the eternal 
divinity, the ancient flesh assumed from the first state, and the 
new soul created anew. Now, the three substances of the sac- 
rament are all signified in the ancient: the bread in the body, 
and the blood and water that flowed from the side of Christ, 
and thus Christ is everywhere according to his divinity, but he is 
locally contained in heaven. Thus he is not [contained] locally 
according to the containment of food, but he is nevertheless 
truly present in his body and soul and divinity simultaneously in 
many places in the sacrament, as is determined about the sacra- 
ment in a Catholic’ way. 


139. That is, Christ’s body, which comes from the “ancient” human nature 
bestowed upon Adam, signified the bread and wine and the water mixed into 
the wine in the sacrament when Christ’s side was pierced on the cross. His body 
signified the bread, his blood the wine, and the water from his side the water. 
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TRACTATE FOUR 


In which the rite of this sacrament is treated 


Chapter 1 
About the rite of this sacrament on Christ’s part 


Finally, it seems that we must speak about the rite of the sac- 
rament, about which three things should be noted: namely, the 
rite on Christ’s part, the rite on the minister’s part, and the rite 
on the part of the one receiving. 

We will ask three things about the rite on Christ’s part: in 
what matter Christ first handed down this sacrament, namely, 
whether he handed over his body in unleavened or leavened 
bread; and what form he used in consecrating it; and when and 
to whom he gave it. 

There is great difference between the Greek and Latin doc- 
tors over whether Christ handed over his body in unleavened or 
leavened bread. For the Greeks, who are said to have received 
the sacrament from John the Evangelist, say that it should be 
consecrated in leavened bread, because Christ handed over his 
body, as they say, in leavened bread. They prove this with au- 
thoritative sources and reasons. 

They principally bring in four authoritative sources from 
which they argue to prove their assertion. 

The first is where it is said [Jn 18.28], “And they went not 
into the hall, that they might not be defiled, but that they 
might eat the Passover.” But the Passover was eaten, as they say, 
on the fourteenth of the month, as it is said [Ex 12.18]: “The 
first month, the fourteenth day of the month, in the evening, 
you shall eat unleavened bread,” because it is the Passover of 
the Lord. And the same is said [here] [Lv 23.5-6]: “The first 
month, the fourteenth day of the month, at evening, is the Pass- 
over of the Lord: and the fifteenth day of the same month is the 
solemnity of the unleavened bread of the Lord.” Therefore, the 
day of preparation was the fourteenth of the month, and the 
Lord supped with his disciples on the night preceding the day 
of preparation and gave his body to them. Therefore, he gave 
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his body on the thirteenth of the month. But then there was 
nothing but leavened bread in the homes of the Jews; therefore, 
he gave it to them in leavened bread, since only leavened bread 
could be found in the homes of the Jews. They prove that there 
was nothing but leavened bread in the homes of the Jews from 
what is said [Ex 12.15 and Lv 23.6]: “Seven days shall you eat 
unleavened bread,” and, “The fourteenth day of the month in 
the evening, you shall eat unleavened bread.”!*! Therefore, they 
did not have unleavened bread in their dwellings before this, 
and so it follows that they ate leavened bread on the thirteenth 
of the month, so, since it is proven that the Lord gave his body 
then, they say that it was necessary that he give it in leavened 
bread. 

The second authoritative source is [Jn 13.1] where it is said, 
“Before the festival day of the Passover, Jesus, knowing that his 
hour was come, that he should pass out of this world to the Fa- 
ther.” And a little later [4], “He rose from supper, and laid aside 
his garments.” Therefore, he had supper before the festival 
day of the Passover. Now since the feast lasted for seven days, 
and the first day was the greatest celebration, and the final was 
venerated with equal solemnity, and the intervening five were 
not so solemn, as it is said [Lv 23.6-8], if he had supper be- 
fore the festival day of the Passover, then he must have eaten 
before the first day of the Passover, as it is said [Lv 23.5], “[The 
first month,] the fourteenth day of the month, at evening, is the 
Passover of the Lord.” Therefore, the fourteenth day of the lu- 
nar month was the first day of the Passover. And he had supper 
before that day, as is said in the authoritative source quoted; 
therefore, he had supper with his disciples on the thirteenth 
day of the lunar month; but there was nothing but leavened 
bread in the dwellings of the Jews, and Christ did not conse- 
crate anything but the bread which he found in the dwellings of 
the Jews; therefore, he consecrated it in leavened bread. 

The third authoritative source is [Lk 23.55-56] where it 
is said, “And the women who had come with him from Gali- 
lee, following after, saw the sepulcher, and how his body was 
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laid.... And returning, they prepared spices and ointments.” 
From which it is taken that they prepared spices on the day of 
preparation. Now this would not have been allowed if the day 
of preparation had been the fifteenth of the month, since it is 
said [Lv 23.6-7], “The fifteenth day of the same month is the 
solemnity of the unleavened bread of the Lord ... you shall do 
no servile work on it.” Therefore, they would not have prepared 
[spices] if it had been the fifteenth of the month. 

And if it is said that these women were not under the letter 
but under the spirit, and so they did not heed the command 
of the law, this cannot stand, since these women, if they had 
desired to prepare ointments on that feast, could not then have 
bought the ointments from anyone, and certainly they would 
have been stoned by the people. Further, the rites of the Old 
Covenant were in force until the mother, the synagogue, was 
brought with honor to the tomb. 

Therefore, it is clear, so they say, that the day of preparation 
was not on the fifteenth of the month; therefore, it was on the 
fourteenth. Now, Christ gave his body to his disciples on the 
preceding day; therefore, he gave it when it was the thirteenth 
of the month. Now on the thirteenth of the month there was 
no unleavened bread in the dwellings of the Jews, but only leav- 
ened, and Christ gave his body in the bread that was found in 
the dwellings of the Jews; therefore, as it seems, he gave it in 
leavened bread. 

The fourth authoritative source is [Jn 19.31] where it is said, 
“For that was a great Sabbath day.” And, again, “Then the Jews 
(because it was the day of preparation), that the bodies might 
not remain on the cross on the Sabbath day, for that was a great 
Sabbath day, besought Pilate that their legs might be broken, 
and that they might be taken away.” For it is not called a “great 
Sabbath day” according to the custom of the Scriptures unless 
another solemnity coincided with the Sabbath. Therefore, the so- 
lemnity of Passover then coincided with the Sabbath. But the so- 
lemnity of Passover was on the fifteenth of the month; therefore, 
the fifteenth day of the month was on the Sabbath, and Christ 
supped with his disciples before the day of preparation, and gave 
his body to them; therefore, he supped with his disciples and 


412 ALBERT THE GREAT 


handed over his body to them on the thirteenth of the month, 
but there was then nothing but leavened bread in the dwellings 
of the Jews, and he did not give his body except in the bread that 
was [then] found in the dwellings of the Jews: therefore, he gave 
it in leavened bread. 

These are the rather strong [authoritative sources] that the 
Greeks can bring forward for their position. 

They also bring forward reasons by which they try to per- 
suade of what they say, and there are five of these, which they 
bring forward very cogently. 

The first of these that they mention is that the truth ought 
to correspond as far as possible to the shadow.'* Now the shad- 
ow and figure of the immolation of Christ on the cross was 
the lamb, whose blood, smeared on the lintels, freed from the 
striking angel. But this was immolated on the fourteenth of the 
month in the evening, as is said [Ex 12.18]; therefore, Christ 
the truth was immolated on the cross on the same day; there- 
fore, on the fourteenth of the month in the evening Christ 
hung on the cross, on account of which he was taken down 
from the cross in the evening, as it is said [Jn 19.38]. Now he 
gave his body to his disciples on the day before he was immo- 
lated on the cross, as is said in the canon of the Mass: “The day 
before he suffered, he took bread in his sacred and venerable 
hands, and, looking up to heaven, to you, God, his almighty Fa- 
ther, he gave you thanks and praise. He broke the bread, and 
gave it to his disciples.” Therefore, he supped with his disciples 
on the thirteenth of the month, but there was nothing but leav- 
ened bread in the dwellings of the Jews then; so he consecrated 
it in the leavened bread. 

The second reason that they mention is that it was com- 
manded [Lv 26.10], “You shall eat the oldest of the old store, 
and, when new takes the place of the old, you shall cast it away.” 
Now this, as the Apostle shows [Heb 7 and 8 and 9], is especial- 
ly said about the rite of the priesthood and of the sacrament. 
Therefore, as the rite of the old priesthood ceased with the 
priesthood of Christ, so the rite of the old sacrament should 
have ceased with the sacrament of Christ. Now the rite of the 
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old sacrament took place when the symbolic lamb was eaten 
with unleavened bread; therefore, the rite of the new sacrament 
should not be with unleavened bread; therefore, it must be with 
leavened. 

The third reason is that the Gospel woman [Mt 13.33], they 
say, prefigured the figure of this sacrament, which woman, as 
they say, is a figure of the Church. This is what the Lord says 
about her: “The kingdom of heaven is like leaven, which a 
woman took and hid in three measures of meal, until the whole 
was leavened.” Therefore, they say that if this Gospel woman 
prefigured [the sacrament], it seems that it should be received 
in leavened bread and not in unleavened. For the Gospel wom- 
an hid three measures, that is, the body and blood and soul 
of Christ, mixed with leaven, for no other reason than to sig- 
nify that it should be consecrated in leavened bread, and not 
in unleavened; therefore, so they say, it must be consecrated in 
leavened. 

The fourth reason that they mention is that leaven signifies 
the spirit, since, just as diffused leaven enters spiritually into the 
dough, and raises it and, so to speak, animates it, so the spirit 
elevates and animates the heart of man to understand the di- 
vine, and it enlivens for the life of virtue. Therefore, since this 
sacrament is a sacrament of the spirit, it should be received in 
leavened bread rather than in unleavened. Now [the fact] that 
leaven infuses, and, so to speak, enlivens the batch of dough is 
clear through what the Philosopher says in book 16 of De ani- 
malibus,'* that leaven enters into dough like the spirit into the 
body, and so he says that the masculine semen has the nature of 
leaven, which enters into the feminine drop of blood like spirit 
into the body. And this is what they say in the fourth reason. 


143. Cf. GA 2.3 (736b35). Here, Aristotle talks about semen as having “spir- 
it,” and acting upon the matter contributed by the woman, but does not explicit- 
ly make the parallel with bread. In 3.4 (755a15), he speaks about yeast growing 
by adding “air” or “spirit” to bread in a way parallel to the growth of the small 
embryo in an egg. The Latin title De animalibus was first given by Michael Scot 
in the thirteenth century for a compilation of Aristotle’s Historia animalium, De 
partibus animalium, and De generatione animalium. Cf. Pieter Beullens and Allan 
Gotthelf, “Theodore of Gaza’s Translation of Aristotle’s De animalibus: Content, 
Influence, and Date,” in Greek, Roman, and Byzantine Studies 477 (2007), 469. 
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The fifth reason that they add is that they say that the bread 
that is fitting for the perfection of nourishment is leavened 
bread, and not unleavened. Therefore, since the perfection of 
nourishment is signified in the bread of the Eucharist, it should 
be consecrated in leavened bread rather than in unleavened 
bread. 

These are the strongest [arguments], which I myself have read 
in the assertions of the Greeks. 

Now, the Latins object to the contrary. They bring forward 
authoritative sources and reasons: 

They bring forward four very forceful authoritative sources. 
The first of which is [Mk 14.12] where it says, “Now on the first 
day of the unleavened bread, when they sacrificed the Passover, 
the disciples say to him,” that is, the Lord, “‘Where do you wish 
that we go, to prepare for you to eat the Passover?” Now they 
were saying this on the very day when Christ gave his body to his 
disciples in the evening at supper. Therefore, he gave his body 
to his disciples on the first day of unleavened bread. Now this 
day was on the fourteenth of the month; therefore, he gave his 
body to his disciples on the fourteenth of the month, but then 
no leavened bread was found in the dwellings of the Jews; there- 
fore, he did not give his body in leavened, but in unleavened, 
bread. 

The second authoritative source is [Lk 22.7] where it is said, 
“The day of the unleavened bread came, on which it was nec- 
essary that the paschal lamb should be killed.” Now, it was not 
necessary that the paschal lamb be killed except on the four- 
teenth of the month, and on that very day he told his disciples 
to prepare the Passover for him, and at supper he gave his body 
to his disciples. Therefore, he gave his body to his disciples on 
the fourteenth of the month, and then no leavened bread was 
found in the dwellings of the Jews; therefore, he did not give it 
in leavened bread, but in unleavened. And these are the stron- 
gest [arguments] that the Latins have for themselves, since they 
expressly contain that the Lord supped with his disciples and 
gave his body on the fourteenth of the month. 

Now they further bring forward this saying [Ex 12.18]: “In 
the first month, on the fourteenth day of the month in the eve- 
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ning, you shall eat unleavened bread.” Therefore, the unleav- 
ened bread was eaten in the evening on the fourteenth day, and 
then there was no leavened bread found in the dwellings of the 
Jews. 

Further, it is said, “And on the first day of the unleavened 
bread, the disciples came to Jesus, saying [Mt 26.17], ‘Where do 
you wish that we prepare for you to eat the Passover?’” There- 
fore, he supped with his disciples on the first day of unleavened 
bread. Now on the first day of unleavened bread, leaven was not 
found in the dwellings of the Jews; therefore, eating on the first 
day of unleavened bread, he could not give his body in leav- 
ened bread, but [only] in unleavened. 

The Latins bring forward many forceful reasons; the first 
of these on which they rely is founded on the authority of the 
Apostle, where the Apostle writes about the mystery of how 
the truth is contained in the figure, saying [1 Cor 5.7-8], “For 
Christ our paschal lamb is sacrificed. Therefore, let us feast, not 
with the old leaven, nor with the leaven of malice and wicked- 
ness, but with the unleavened bread of sincerity and truth.” It 
is understood from this authority that the figure of leaven is 
excluded from the truth. Now, the figure should truly be pre- 
served according to the mystery and likeness; so, since leaven 
is here excluded as contrary to the figure and the truth, leaven 
was in neither the figure nor the truth; therefore, Christ did not 
consecrate in leavened bread, but in unleavened. 

Now further, they object using another authoritative source, 
in which it is said [Lv 2.11], “Every oblation that is offered to 
the Lord shall be made without leaven; neither shall any leav- 
en or honey be burnt in the sacrifice to the Lord.” Now all the 
ancient [rites] were figures of the new, and that which does not 
have a figure [looking] toward the new should not be preserved 
in the new sacrifice; now it is clear that the leaven, which signi- 
fies corruption, and the honey, which is sweet, were removed 
from the sacrifice of the Lord, which is without corruption and 
was immolated in the bitterness of the passion; therefore, nei- 
ther of these is admissible; therefore, he did not offer his body 
in leavened bread, as he did not suffer in the sweetness of hon- 
ey, but in the bitterness of wormwood and gall. [Lam 3.19] “Re- 
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member my poverty, and passing beyond, the wormwood, and 
the gall.” 

Now, further, what has to be purged from all the things cho- 
sen as figures should not be offered in the sacrifice for all: now 
the leaven had to be purged from all things chosen in figure, as 
the Apostle says [1 Cor 5.7-8]: “Purge out the old leaven, that 
you may be a new dough, as you are unleavened. For Christ our 
paschal lamb is sacrificed. Therefore, let us feast, not with the 
old leaven, nor with the leaven of malice and wickedness, but 
with the unleavened bread of sincerity and truth.” 

Now, let us ask the Greeks what led the Lord to anticipate the 
time, and, as they say, to celebrate Passover on the thirteenth! 
night when, according to the law, Passover was not to be cel- 
ebrated except on the fourteenth of the month, either in the 
month of April or the following month. Now, perhaps it could 
not be celebrated in the month of April, they also say, because 
of the threat of his approaching captivity, which would come 
about on that very night. But the following is objected to the 
contrary: because then he came to destroy the law and not ful- 
fill it, since then he did not observe the time of the law.!” 

Further, according to this, he gave a bad example to the Jews, 
and when the Jews so diligently crafted accusations against him, 
they certainly would have proposed this accusation about trans- 
gression of the law against Christ at his trial if what the Greeks 
say is true. 

Further, if it is conceded that he anticipated the time, let us 
ask, for what reason did he dismiss the rite and give [his body] 
not in unleavened but in leavened bread? And they have not 
been able to give any convincing reason. 

Further, since it was said [Ex 12.19], “He who shall eat leav- 
ened bread,” that is, during the Passover, “his soul shall perish 
out of the assembly of Israel,” if the Lord ate leavened bread 
during the Passover, and gave it to his disciples, why was he not 
accused of this at the trial, because then according to the law he 
would have been immediately condemned to death? But none 


144. Borgn. and Jam.: quartadecima; Ulm: xiii. Albert’s argument requires 
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of these things was ever brought up, and so what the Greeks say 
is worthless. 

Further, in his epistle against Apollophanes, blessed Dionysius 
writes about the time of the month on the day of preparation 
when the Lord hung on the cross and an eclipse appeared, say- 
ing, “When the moon was waning, and it was not the time of con- 
junction.”'° Therefore, the moon waned on the day of prepa- 
ration; now, the moon had not waned because of the moon’s 
newness, since he immediately says, “and it was not the time of 
conjunction,” that is, the conjunction with the sun that happens 
at the new moon, but the moon had waned because it had fallen 
from the shape of the full moon. According to the calculation 
of lunar months, which is the calculation of the Jews and about 
which Scripture speaks, the moon does not wane from the full 
moon until the fifteenth of the month. Therefore, the day of 
preparation was the fifteenth of the month. Now, if the day of 
the supper when he ate with his disciples was the fourteenth, 
no one used leavened bread then, and so Christ did not have 
leavened bread at the supper, but unleavened. And this reason 
against the Greeks is firm, since it is taken from the account of 
the most illustrious of their doctors, who witnesses that he saw 
this with his own eyes, and examined it through the canons of 
astronomical science. 

Next it is asked, from the fact that Christ gave his body in 
unleavened bread, whether it is possible to consecrate leavened 
bread. It seems that it is not, since a sacrament does not take 
place without its proper matter, as baptism in water, and confir- 
mation with chrism, and so with the others. Now it has already 
been shown that leavened bread is not the proper matter of the 
sacrament. 


146. Dionysius, Ep. 7, 2. Here Dionysius refutes the opinions of “the sophist 
Apollophanes,” who denies all of the miraculous heavenly phenomena men- 
tioned in the Bible. Dionysius writes the section about the eclipse at the time of 
Christ’s death in the form of a first-person eyewitness account. Albert accords 
it high authority since he (as well as Thomas Aquinas) believed that Dionysius 
was the Dionysius converted by St. Paul in Acts 17.34, and in whose persona 
Dionysius does write. In reality, Dionysius or Pseudo-Dionysius was most likely a 
Syrian monk of the fifth or sixth century. For an interpretation of this author’s 
mystical identification with the Biblical figure, see William Riordan, Divine Light: 
The Theology of Denys the Areopagite (San Francisco: Ignatius Press, 2008), 21-34. 
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The response to what has been brought forward is that it is 
certain that Christ gave his body in unleavened bread, and the 
proper matter for the sacrament is unleavened bread, as has 
been shown by the authoritative sources and reasons put for- 
ward by the Latins. 

Now, to the authoritative sources that the Greeks bring for- 
ward, the response must come through distinguishing the 
equivocation of the word “Passover.” For this word is said in sev- 
en ways. 

The first way that “Passover” is said refers to the entire span 
of seven days which ran from the fourteenth of the month to 
the twenty-first day of the month of April. [Acts 12.4] “And 
when he,” namely Herod, “had apprehended him,” namely Pe- 
ter, “he cast him into prison ... intending, after the Passover, to 
bring him forth to the people,” that is, at the end of the span of 
seven days on which the Passover was celebrated. 

Second, it means the hour or section of one day, namely, 
the evening of the fourteenth of the lunar month of April. [Ex 
12.18, Lv 23.5] “[The first month,] the fourteenth day of the 
month at evening, is the Phase,” namely, the Passover, “of the 
Lord,”'” and thus it is understood [Jn 13.1]: “Before the festival 
day of the Passover, Jesus, knowing that his hour was come, that 
he should pass out of this world to the Father.” 

In the third way, “Passover” means the first day of unleavened 
bread, which was the fifteenth of the month, and it is said in 
this way [Lk 22.1] [here]: “Now the feast of unleavened bread, 
which is called the Passover, was at hand.” 

Now in the fourth way, “Passover” is said to mean the unleav- 
ened loaves that were made during the Passover. [Jn 18.28] 
“They went not into the hall, that they might not be defiled, but 
that they might eat the Passover.” 

In the fifth way, the Passover is the paschal lamb. [Lk 22.7] 
“And the day of the unleavened bread came, on which it was 
necessary that the Passover should be killed.” 

In the sixth way, the festivities of the meal are called the Pass- 
over. [2 Chr 30.26] “There was a great solemnity,” namely, the 
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Passover, “in Jerusalem, such as had not been in that city since 
the time of Solomon, the son of David, king of Israel.” 

Seventh, Christ immolated in the sacrament is called the 
Passover. [1 Cor 5.7] “Christ our Passover is sacrificed.” 

So a verse joining all these distinctions has been made by the 
doctors: 


Week, hour, day, feast, drink, unleavened bread, Christ.!*6 


To that which they bring forward—[Jn 18.28] “They went 
not into the hall, that they might not be defiled, but that they 
might eat the Passover”—it must be said that here, the unleav- 
ened bread that was eaten for seven days is called Passover, and 
the fifteenth day of the month was the first on which it was eat- 
en, and so Christ gave his body before this on the fourteenth 
of the month, when the leavened bread had already been re- 
moved from the dwellings of the Jews. 

A similar answer must be made to the second authoritative 
source that they bring forward [Jn 13.1]: “Before the festival 
day of the Passover, Jesus, knowing,” etc. Here, the first day, 
which was more solemn than the others, is called the Passover, 
and this was the fifteenth, of which the evening before was the 
fourteenth, when the lamb was immolated in the evening. 

To what they bring forward thirdly from Luke, that the 
“women prepared spices,” a two-fold response can be made. 
In one way, because the sixth day was a day of solemnity, and 
so it was called the “Parasceve” that is, “preparation,” since they 
were preparing the necessities for the following Sabbath, which 
was called the great Sabbath, since on it the solemnity of the 
Passover coincided with the solemnity of the Sabbath, and so 
the sixth day preceding it was indeed the first day of the festival, 
and nevertheless [also] the preparation for the Sabbath. And 
that saying, “You shall do no servile work on it,”!°° is understood 
about servile work, except those things that were necessary, 
such as preparation of food and putting on clothes, and such 
things. Now the works of piety and sacrifice were not forbidden, 
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and so it was lawful to buy and to prepare ointments out of piety 
for the dead. 

But another response is better, since it is said that [Lk 23.56] 
“on the Sabbath day the women rested, according to the com- 
mandment,” and so the women did not prepare the spices ex- 
cept on the Sabbath at night, when it was lawful to do such a 
thing, since the feast of the Sabbath ended on the evening of the 
Sabbath, and the evening of the Sabbath was already counted to 
belong to the following day, and so they prepared them then, 
since then it was lawful to do such things. So [Mt 28.1], “And 
on the evening of the Sabbath, when it began to dawn at the 
beginning of the Sabbath,” which would not be said unless the 
evening of the Sabbath was counted with the following day. 

Now to what they bring forward fourthly, [Jn 19.31] it must 
be said that [this argument] avails little, since it was called the 
“great Sabbath day” not because it was the first day of the solem- 
nity, but rather because it was a festive day in itself and received 
further solemnity from the general Passover. 

Now the objection from reason—that the truth should cor- 
respond to the shadow—has also been brought forward against 
them in favor of the Latins, since it corresponds very well that 
Christ observed both the hour and the rite of the supper, and 
it was also fitting that Christ, the true Lamb, began to be immo- 
lated on the fourteenth day of the month, when he was taken 
captive and betrayed, since the feast of the Passover began at 
evening on the fourteenth day, which was counted with the fif- 
teenth day, as was abundantly clear in what came before. 

To the further objection from Leviticus— [Lv 26.10] “When 
the new takes the place of the old,” etc.—it must be said that 
this is true after the new replaced [the old] through institution 
and promulgation,'®! but the old was not cast aside before the 
new had replaced it. Now the new began to replace [the old] 
for the first time then, and so Christ brought forth the new 
from the old, so that in its ritual aspect, the old might be cast 
aside by us. It was not necessary on account of this, however, 


151. Here, Albert seems to working with a notion of law similar to that of 
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that nothing of the old be fitting, since the [new] was brought 
forth from it. 

Further, the purging of the leaven signifies the casting out of 
the old, as the Apostle says,!? and the taking up of the unleav- 
ened bread signifies the taking up of the new. 

Now the objection about the Gospel woman! does not ac- 
complish what is proposed, since this is understood about the 
spirit hidden in the letter, for leaven, as is said in book 16 of De 
animalibus, has both corruption and qualities of spirit, since it is 
diffused through the mass of dough vaporously and spiritually, 
and so, insofar as [it has] corruption, it is cast forth from the 
sacrament, and insofar as [it has] qualities of spirit, it is hidden 
in the letter, which letter has three “measures,” namely, the tro- 
pological, allegorical, and anagogical, which are found through 
the spirit in the letter. 

Now to the next objection, it must be said that it is not 
thrown out for this reason, but because it has the added power 
of corrupting, as the Apostle says. 

To the last objection, it must be said that leavened bread is 
easier to digest than unleavened, but is less effective than un- 
leavened for strengthening, and since it is the sacrament of 
strengthening, it should be received in the sacrament in unleav- 
ened rather than in leavened. For Christ is not food which is 
digested, but rather which incorporates us into himself. 

To the further question, whether it is possible to consecrate 
it in leavened [bread], we say that it indeed should be conse- 
crated in unleavened, and not in leavened, but it can be conse- 
crated in leavened, and if it is consecrated in leavened, the true 
body of Christ is consecrated, but he who does it is to blame, 
since he does not maintain the apostolic rite appropriate to the 
sacrament. 

To the objection against this, it must be said that the “appro- 
priate matter of the sacrament” is said [with a] double [mean- 
ing], namely, what is appropriate from the species, and what 
is appropriate from the accidental properties. Indeed, wheat 
bread is appropriate from the species, and this appropriate mat- 
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ter is sufficient for the consecration of the sacrament. Now, un- 
leavened wheat bread is appropriate from the fitting accidental 
properties, since, while it can be consecrated with the former, 
the latter expresses the integrity and incorruption of the sacra- 
ment. 

Now from what has been said, the other [problems] can be 
easily solved. 

Next is asked, what form of words did Christ use in consecrat- 
ing? And it is said that “Jesus took bread and, blessing, broke, and 
gave to them,” namely, his disciples, and said: “Take. This is my 
body.”'™ For he did not say truly, “This is my body,” nor had he 
broken and given unless it had already been transubstantiated; 
therefore, Christ used a form different from the one that we use. 

Now, some concede this, saying that Christ first changed the 
bread into his body and wine into his blood by the power of 
his divinity, and what he did by the power of his own divinity, 
he handed on to us to be done under a certain form of words, 
to show that the power of excellence is in him, but in us the 
power of the keys through the operation of the sacraments; and 
whoever desires can say this in a Catholic way. Nevertheless, it 
seems more likely to us that he used the same form, as has been 
discussed sufficiently in what has been said before. 

Third, it is asked, when did he give his body? And it stands 
that [he did so] after the supper of the symbolic lamb, as is said 
[Jn 13.2]. And although Christ, having already eaten, gave his 
body to those who had also eaten, nevertheless, the Church 
afterwards reverently and beneficially provided that, except in 
case of infirmity or necessity, the body of the Lord would only 
be received by those who were fasting. 

Now, the doctors give four reasons why Christ gave his body 
after other foods. The first is that he gave it as a memorial, and 
so he gave it last, so that it might be kept firmly in memory. The 
second is that, as the new is brought forth from the old, so rea- 
son demanded that it be brought forth only after the symbolic 
lamb was first eaten. The third reason is that this is given after 
everything else to strengthen the hearts of his wavering disciples, 
and this final strengthening had to be given as a sign of the love 
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strongly binding the members with the head. The fourth reason 
is so that it would be signified that this food is not of the body 
but of the soul, and so it was eaten after they had already eaten 
all the other foods pertaining to the needs of the body. 


Chapter 2 
About the rite of this sacrament on the minister’s part 


Next we must speak about the rite of this sacrament as it is 
taken up on the minister’s part. 

Three things should be asked about this, namely, if one who 
is not a priest can consecrate? And what should be done about 
the consecration if the consecrating priest dies while consecrat- 
ing? Third, whether or not many priests can consecrate one 
host? 

Therefore, we first ask whether or not one who is not a priest 
can consecrate. 

Now, it seems that [he can]not, since no act is possible for 
someone unless the faculty to act is first present in him, for he 
who lacks the faculty of seeing does not see, nor does he who 
lacks the faculty of hearing hear, and so in other things. Now, 
the power of consecrating the body of Christ is given in priestly 
orders; therefore, he who does not have priestly orders has no 
power of consecrating, and so cannot consecrate. 

Further, no one but the bishop can confirm, since the faculty 
to confirm is given in episcopal orders; therefore, similarly, no 
one can consecrate [the Eucharist] but the priest, since the ul- 
timate power of orders is for consecration; therefore, it seems 
that he who has not received this power from orders does not 
consecrate. 

If this is conceded, it seems to be contrary to what Bede says: 
“The word comes to the element, and the sacrament comes to 
be.”!> Therefore, when the word is said by anyone upon the 
proper element, he consecrates the sacrament. !”® 


155. Bede, Expositio in S. Joannis Evangelium, ch. 15, PL g2:1837A; Augustine, 
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Further, the same is argued from what Master Hugh of St. 
Victor says: “A sacrament is a visible and corporeal element sig- 
nifying from its institution, representing from its likeness, con- 
ferring invisible grace from its sanctification.”®” For these three 
are found in the sacrament without priestly orders. Therefore, 
it seems that the priesthood is not needed for the completion of 
the sacrament. 

Next is asked whether a place proper to it, like the altar, is 
needed for the consecration of the sacrament, so that a priest 
not celebrating on an altar does not consecrate. 

Now it seems that a consecrated altar is required for this, 
since the sacrifices of the New Covenant are holier than those of 
the Old, but the sacrifices of the Old Covenant could not be of 
fered except on an altar; therefore, much less can the sacrifices 
of the New Covenant be offered without an altar, and if someone 
were to presume to do so, the sacrifice would become invalid. 

Further [Ps 84.3], “The sparrow has found herself a house, 
and the turtledove a nest for herself where she may lay her young 
ones: Your altars, O Lord of hosts, my king and my God.” Here, 
Augustine says that a sacrifice offered outside the church’ is 
not accepted. 

Therefore, a sacrifice offered away from an altar is consid- 
ered invalid. 

On the contrary, it is objected that in none of the other sac- 
raments is the place in which the sacrament happens among 
the things necessary to the sacrament, so that the sacrament 
completed outside of that place would become invalid and use- 
less. Therefore, similarly, it seems that in this sacrament too, the 
place of a temple or altar is not among the things necessary to 
the sacrament. 

Further, it is also asked about the place of the consecration 
of the sacrament whether, if perchance other hosts remained 
on the altar from forgetfulness when the priest consecrated, 
they would be consecrated or not? 


157. Hugh of St. Victor, De Sacram., 9.2. 
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It seems that they would, since the altar is the table upon 
which anything that is placed is subject to the blessing and con- 
secration; therefore, whatever belonging to the matter of the 
sacrament is on the altar is transubstantiated completely into the 
body of Christ. The same objection occurs about one or many 
drops of wine that perchance cling to the base of the chalice 
when the priest consecrates the chalice of wine, for, according 
to this, these drops would be changed into the blood of Christ. 

Now, if this is conceded, it would seem to be contradictory, 
since, as blessed Augustine says, intention is required for every 
sacrament, and without the intention of doing it, nothing hap- 
pens in the sacrament.'®? Now the priest who is ignorant about 
these—either the hosts on the altar or the drops of wine remain- 
ing on the base of the chalice—intends nothing about them. 
Therefore, he does not consecrate these. 

There is a further question whether [the sacrament] can be 
consecrated upon an unconsecrated altar. 

Now, it seems that it can, since the Lord did not consecrate 
as an altar the table upon which he ate, and yet he consecrated 
[the sacrament]; therefore, since the action of Christ is our in- 
struction, the priest can consecrate [the sacrament] even upon 
an unconsecrated altar. The same objection pertains to an un- 
consecrated chalice. 

Contrary to this is that altars and chalices are consecrated so 
that the Eucharist can be consecrated on [or in] them; there- 
fore, since nothing is useless or vain in the consecrations of the 
Church, it seems that the sacrament cannot be consecrated on 
an unconsecrated altar or in an unconsecrated chalice. 

Further, it is asked about sacred vestments, whether one who 
is not wearing sacred vestments can consecrate the sacrament? 

It seems not, since if he were able to consecrate the sacra- 
ment without them, priestly vestments would be consecrated by 
the bishop in vain; but they are not consecrated in vain: there- 
fore, the sacrament is not consecrated without them. 


159. Cf. Augustine, Bapt. 7.53. Augustine does not plainly decide the ques- 
tion of the intention of the minister, when a sacrament is given in jest. In Lom- 
bard’s IV Sent 5.1, this section from Augustine is quoted immediately before an 
unambiguous affirmation of the need for the minister to have intention. 
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Further, vestments were necessary for offering sacrifice in the 
old law, as is clear [Lv 8.13]. Therefore, they are much more 
necessary for the sacrifice of the New Covenant, since this is ho- 
lier than that. 

Now against this, it seems that since the action of Christ is 
our instruction, and in none of the writings of the Evangelists 
is it written that Christ either wore or made the apostles wear 
priestly vestments in consecrating the sacrament; therefore, 
Christ and the apostles consecrated the sacrament without 
these, and so priests also can consecrate without them. 

It is further asked whether those who are ordained by here- 
tics and schismatics can consecrate? 

It seems that they cannot, since it is said [Mal 2.2], “I will 
curse your blessings.” Therefore, he will curse whatever they 
bless. Now they bless in the sacrament. Therefore, the sacra- 
ment itself is converted into a curse. 

Contrary to this is that those who have received the priestly 
order with the form of the Church, although from unworthy 
[individuals], nevertheless intend to do what the Church does 
in consecrating; therefore, they consecrate the sacraments. 

It is further asked, whether the sacrament can be consecrat- 
ed on an altar that is not covered with a linen cloth. 

It seems not, since Joseph of Arimathea wrapped the body of 
the Lord in a “clean linen cloth,”!® and cloths either of linen 
or something else are consecrated for this [purpose]. Now they 
would be consecrated in vain if the Eucharist could be celebrat- 
ed without them; therefore, the sacrament cannot be consecrat- 
ed without them. 

To all these, it seems it must be said without prejudice!” that, 
in truth, the proper minister of this sacrament is a priest. 

To the first, it must be said that, as it seems to me, one who is 
not a priest cannot consecrate the sacrament; the reasons first 
brought forward prove satisfactory. 

Now to Bede’s saying, it must be said that Bede is not speak- 
ing except about the essential parts of the sacrament. 

A similar answer must be given about the definition of Mas- 
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ter Hugh of St. Victor. Although these [elements from Hugh’s 
definition] are essential, they do not belong to the constitution 
of the sacrament except through the proper efficient cause of 
the sacrament itself, and this is, to my judgment, the priest. So 
Plato in the Timaeus says that nothing has arisen under the sun 
whose legitimate cause did not precede it in time.'® And so the 
sacrament must have a proper cause. Now it is otherwise in the 
sacraments of baptism and penance, since they are sacraments 
of necessity, and so in time of necessity, anyone, even a layman 
or laywoman, can take the place of the minister.'!™ 

Now some say otherwise, and concede that whoever speaks 
the words with intention over the requisite matter consecrates, 
and they say that orders adds to this that the priest is the proper 
minister but not that he is the necessary minister for the sacra- 
ment, and this is very ridiculous, since if anyone can consecrate, 
the consecration of the sacrament is brought into ridicule, rath- 
er than into veneration, and so I consider their opinion absurd. 

To the further question about the altar and the temple, it 
seems it must be said that a consecrated altar belongs to the 
fittingness, and not the necessity, of the sacrifice, and so he 
who celebrates it in a common place should be deposed and 
deprived of his office, but he nevertheless does consecrate the 
sacrament. 

To the objection to the contrary, it must be said that the sacri- 
fices of the New Covenant are holier than those of the Old, but 
nevertheless, the sacrifices of the Old Covenant were frequently 
offered by our ancestors in places other than in the temple or 


162. This is probably a reference to Plato, Ti. 3'7e-38b or 5 8c. 
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on an altar, but after the Lord chose the place in which they 
should be offered,'*! he who offered it in another place indeed 
sinned against the command of the Lord, but nevertheless that 
which he offered was an offering, and so it is in this sacrifice 
also. 

To that saying that “the sparrow has found herself a house,” !®% 
it must be said that the proper place for the sacrifice is the altar, 
but it is not so necessary that if it is offered elsewhere it would 
not be consecrated, and so the acceptable offering occurs on 
the altar. But if he presumes to offer it away from the altar and 
outside the temple, then indeed the offering made is the good 
and divine body of the Lord, but the offering that is the action 
of the one offering is not acceptable but rather a curse. 

To the further question about the hosts remaining on the al- 
tar from ignorance or forgetfulness, or the drops of wine cling- 
ing to the base or side of the chalice, it must be said that it seems 
that they would not be consecrated, since he has no intention 
concerning them, as is shown in the objection to the contrary. 

To the objection, it must be said that those things which are 
not known or not intended do not come under the blessing and 
action of the sacramental form, since consecration is an action 
of the one using reason, and it does not happen except over 
what is intended. 

To the further question about an unconsecrated altar, it 
seems it must be said that [the sacrament] should not be conse- 
crated upon an unconsecrated altar, but if he were to presume 
[to do so], it seems that he would consecrate; but if he did this 
from contempt for the rite of the Church, he should be de- 
posed and deprived of his office. 

Now, to the objection about the Lord, it must be said that, 
truly, the table on which he blessed was consecrated simply by 
the Lord’s touch. 

Now to the objection to the contrary, it must be said that the 
consecration of the altar is not in vain because the sacrament 
can be consecrated without it, but the consecration confers 
upon the altar that it becomes a fit table for such a sacrament. 
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The same should be understood about the consecration of 
the chalice. 

To the further question about the vestments, it seems sim- 
ilarly that the vestments are good to show the cleanness and 
virtues which should be present in the ministry of so great a 
sacrament, and they were in the Old Covenant for this also, and 
so the blessing of the vestments is not superfluous. Neverthe- 
less, if a priest should celebrate without them, he would certain- 
ly consecrate the sacrament, but would sin gravely against the 
ecclesiastical institution and reverence due the sacrament, and 
therefore should be deposed and severely punished. 

To the final question about schismatics and heretics, Cypri- 
an the martyr says that they do not have orders, and so they 
do not consecrate anything, but God curses in their blessings.'° 
Blessed Augustine corrects this, nevertheless, and says that Cy- 
prian says this from the excessive zeal for the faith that he had 
against the depravity of the heretics.!” But it is not appropriate 
for us to speak anything false out of hatred of heretics. And so 
he said that those who are ordained by a heretic in the form 
of the Church truly receive ordination, but they are suspended 
from exercising it, and so if they consecrate in the form and 
intention of the Church, they surely consecrate, but they do this 
to the eternal damnation of their souls. 

And to the objection, “I will curse your blessings,”'®* he says 
that such people do not curse anyone except those who are 
blessed! by God, nor do they bless anyone except those who 
are cursed!” by God. Therefore, the sacrifice is not cursed, 
but rather those whom they bless, so the formal expression is 
changed in matter: “I will curse your blessings,” that is, I will 
curse those whom you bless. [Ps 109.28] “They will curse and 
you will bless.” 

It seems that the same must be said about those suspend- 
ed and removed from office, for they certainly consecrate, al- 
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though they sin gravely against the statutes of the Church, and 
should be punished severely. 

Now to the further objection about the cloths, it must be 
said that [the sacrament] is consecrated without cloths, if [the 
priest] presume to do so, but a sin occurs against the rite of the 
Church and the reverence due the sacrament. For Joseph, hav- 
ing bought a linen cloth and wrapping the body of the Lord, 
showed what should be done in the sacrament, although [conse- 
cration] would take place without [the cloth] if anyone should 
so presume [to act this way] from impiety. 

Next, we should treat certain cases that could occur acciden- 
tally in the rite of consecration. 

For let us put forward [a case in which] a priest dies having 
said part of the Mass, and we ask what should be done in such a 
case. For Augustine says that the form of the sacrament must nev- 
er be repeated over the same matter;!” therefore, at the death of 
the priest it must not be said again from the beginning; it seems 
then that the rest of the Mass would remain incomplete. 

Further, let us put forward another [case], that the priest 
dies when he has said, “This is my body,” before the consecra- 
tion of the chalice, for then it is not a complete sacrament, un- 
less the chalice also is blessed; and it is asked, what should be 
done in such a case? 

Further, what should be done if, perchance, from forgetful- 
ness or neglect, wine is not poured into the chalice, and the 
priest does not realize this until the end of Mass? 

Further, let us put forward that in some lands, wine cannot 
be obtained, and let us ask what should be done here? For if 
they will not consecrate the body without the wine, they must 
always lack the sacrament and viaticum, and this results in a 
great loss of souls and danger to the faith. But if it is said that 
the sacrament of the body should be consecrated without the 
chalice, it seems the sacrament is incomplete, since in the third 
tract of this work it has been shown that the bread alone is an 
incomplete sign of spiritual food.!” Now it is unfitting to use an 
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incomplete sacrament, since the New Covenant, which is con- 
firmed in blood, shows and causes a state of perfect grace. 

To these and other such [questions] it must be said that if 
the priest dies before the canon of the Mass for any reason, 
then certainly another priest should restart the Mass and go 
through the entire rite, since those things which come before 
the canon of the Mass do not belong to the consecration of the 
sacrament, but rather to the instruction of the people. But if he 
should die during the canon, when he has already made cer- 
tain signs over the hosts offered, but before transubstantiation, 
it seems to me that the other priest should not restart from the 
beginning of the Mass, but he should rather supply what is miss- 
ing where the former left off or left, and this for two reasons. 
The first is on the part of the sacrament, and the other is on 
the part of the attending people. On the part of the sacrament: 
since although the substances of the bread and wine are not 
transubstantiated by the signs, nevertheless the matter receives 
holiness from the words and signs, from which it is made more 
fitting to be transubstantiated into the body of the Lord. On 
account of this, they should not be repeated over the same host, 
so there may be no injury to the power of the words, which are 
held to be nothing when the same words are repeated over the 
same host, as though the first words spoken by the first priest 
had no power. The reason on the part of the people is that the 
people would appreciate the words and signs of the canon less 
if it seemed they were so easily repeated, since the first words 
would seem to be made nothing. Now although those signs do 
not transubstantiate, nevertheless they represent in mystery the 
passion of Christ, and the passion of Christ should never be 
made to seem in vain. 

If the priest should die in the very act of saying the words 
that are the form of the sacrament, when the words are already 
partly pronounced, I would advise deferring to another’s bet- 
ter judgment, that that host should be reserved on the altar 
for relics, and another Mass should be celebrated by another 
priest with another host. Now if he should die when the body 
has already been consecrated, but not the chalice, or even if he 
forgets until the end of Mass about preparing the chalice with 
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wine or neglects it for any reason, the advice of the doctors, 
even from of old, is that the host of the body, if unconsumed, 
should be placed on a clean corporal, and the chalice should be 
duly prepared, and from that place, “In a similar way, when sup- 
per was ended,” the canon should continue over the chalice, 
since then it is not repeated, because nothing was yet said over 
the chalice, and then at the end of the Mass, the body and the 
blood should be received. 

Now, if the priest dies while saying the words of the form over 
the chalice but before finishing, then it seems that it must be 
said about this as about the host of the body, namely, that it 
should be placed in a clean vessel with the relics, and a chalice 
duly prepared with other wine, and the sacrament of the blood 
completed with the Mass from the same place, “In a similar way, 
when supper was ended,” by another priest. 

Now to the question about the lands in which wine cannot be 
obtained, it must be said that it seems there should be consul- 
tation with the Curia about what should be done. Nevertheless, 
because of the intolerable loss of souls that would follow from 
the lack of the sacrament, it seems to me that, in such circum- 
stances, there should be a certain dispensation so that they may 
have the body of Christ without the chalice and consecrate the 
sacrament, since, as is clear through what has been said already, 
the body is not without the blood and the soul and divinity, al- 
though the blood is not there by the power of the consecration 
and sacrament. !” 

And through this the solution to all is clear. 

About the rite on the minister’s part, it still remains to in- 
quire further whether many priests can consecrate one host. 

Now it seems so, since, according to the ancient custom of 
the Roman Church, when the pope celebrates, the cardinal 
priests assist him, standing at the altar and making the signs that 
he makes, and some speak, even pronouncing the words of the 


173. This sensitivity to climate and concern for a global view are typical of 
Albert, although this conclusion would do damage to the sacrificial nature of the 
Mass, in which Christ’s passion is re-presented especially through the separate 
consecration of the two species, or, for Albert, especially in the consecration of 
the blood. 


DISTINCTION SIX 433 


canon quietly. Therefore, since the words of the priests are not 
said futilely, it seems that the words of all those priests refer to 
the consecration of the same host and the blessing of the same 
chalice, and so it seems that many priests consecrate one host. 

Further, when a bishop celebrates orders, all the newly or- 
dained priests are placed around the altar upon which the bish- 
op celebrates, and they all make the signs for the consecration 
of the body of the Lord with him at the same time, and so it 
seems that the same host is consecrated by many at the same 
time at one and the same Mass. 

Further, in the consecration of chrism, there are many conse- 
crators, either bishops if they are present, or priests also if there 
are not many bishops. And this is on account of the excellence 
of chrism. Since, therefore, the body of Christ is much more 
excellent in every grace, it seems that it would not be unfitting 
if many were consecrating the body of the Lord simultaneously 
at one and the same Mass. 

Further, in the ordination and consecration of a bishop, 
many consecrate with one bishop; now, nothing is more excel- 
lent than the body of the Lord; it seems therefore that, not only 
could many consecrate one host at the same time, but it seems 
that, in every Mass, many should consecrate at the same time. 

But if, perhaps, this is conceded, then it stands that all can- 
not pronounce the words of consecration in one and the same 
moment. But, if one says the words before another, and as soon 
as the words are pronounced by one, the host is transubstantiat- 
ed, then it seems that what the others say is for nothing. 

Now further, according to this, it happens that the same 
words are said many times over one and the same host: but as 
often as this is done, injury befalls the sacrament, as Augustine 
says;!”4 therefore, in such celebrations injury befalls the sacra- 
ment, and this is to be entirely avoided, since to do injury to the 
sacrament is not Catholic. 

Next, it is again asked about a certain text [1 Cor 11.27]: 
“Therefore, whosoever shall eat this bread, or drink the chalice 
of the Lord unworthily, shall be guilty of the body and of the 
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blood of the Lord.” The Gloss says here that an impious person 
eats and drinks unworthily; now the impious person is he who 
celebrates the sacrament otherwise than as it was instituted.!” It 
is asked, who is he who celebrates it otherwise? The Gloss does 
not determine this. 

To this and similar things, it must be said, without prejudice 
to a better opinion, that many priests neither can nor should 
consecrate one host at the same time, since certainly, according 
to Augustine, injury would befall the sacrament.!” 

Further, it is otiose for many to do what one can do better. 
But there is nothing otiose in the works of nature, and much 
less should there be in the works of grace. 

To the objection about the cardinal priests who assist the 
Lord Pope, it must be said that they assist for service, and not so 
that the consecration should be done by many. 

To the objection that they make the signs and pronounce 
the words, it must be said that, in my judgment, this should not 
happen, nor does it, because injury would befall the sacrament. 

To the objection about a bishop celebrating orders, whom 
the newly-ordained priests assist, it must be said that they do 
not pronounce the words but assist for the reverence due the 
sacrament and for instruction, and so the signs that they make 
are made in imitation of the signs that the bishop makes, so that 
those priests may learn the signs, and may be teachable in the 
exercise of office that they have taken up. 

To the objection about the consecration of chrism, it must 
be said that it is not similar, since no substance is changed there 
but only made holy, and [also] since that holiness universally 
sanctifies all altars and churches and those to be confirmed and 
those who will receive the imposition of hands of the bishops, 
and so it is fitting that the bishop should have many helpers in 
praying for this holiness. For this reason also, in the laying on of 
hands when a bishop is ordained, because he receives an office 
greater than [that of simple] orders, he has many helpers, so 
that grace may be implored more bountifully for the governing 
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of souls, which he here undertakes. It is not so, however, in the 
body of Christ, for there the uncreated Word works in the cre- 
ated word for the transubstantiation of the substances, and this 
is not more powerful when done in one than in many, and so 
the sacrament should be consecrated by only one. Nevertheless, 
there are some ancients who said that one host is consecrated 
by many in the cases brought forward in the objections, and 
they say that the first among the priests pronouncing and com- 
pleting the form of the sacrament works transubstantiation, and 
no other; they say, nevertheless, that the intention of the others 
is not made false, since what they intend has already been done, 
but this does not seem to be, since this should not be done not 
because the intention is made false, but rather, as we have said, 
because injury befalls the sacrament. 

Now, to the further question, it must be said, as the Gloss says, 
“He is impious who celebrates the sacrament otherwise than as 
it was instituted by Christ and the holy fathers.”!”” And this is so, 
if perhaps he desires to celebrate it without fasting, or without 
sacred vestments, or in an unconsecrated place, or is unworthy 
in relation to the [priestly] order or from an unclean life. He 
is indeed [unworthy] in relation to the order if he is excom- 
municated from the order or simoniacal, or attained his office 
through simony. Now an unworthy life is one recently stained 
by sins and causing scandal in celebrating the sacred mysteries. 
Although such a person may consecrate, he nevertheless incurs 
a traitor’s guilt from the celebration, since the simoniac sells 
Christ, and, receiving the body of the Lord when he is unclean, 
he hands Christ over to the enemies, insofar as [Christ] is in 
him, as Judas did. For Judas satisfied his greed with the body 
and blood of Christ, and, when he received a morsel from the 
Lord, the devil possessed him from that time. So it is said [Jn 
13.27], “After the morsel, Satan entered into him,” and his evil 
was increased. 
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Chapter 3 
About the rite of this sacrament on the recipient’s part 


Now, at last, we must speak about the rite of this sacrament 
on the part of the recipient. 

We ask three things about this: who should communicate? 
And how often should he communicate? And how should he 
receive? 

About the first it is asked whether someone in mortal sin 
should eat the communion of the sacrament. 

Now it seems so, since it is said [Mt 9.12], “Those who are 
healthy do not need a physician, but those who are sick.” And 
the Lord said this going in to sinners and eating and drinking 
with them. Therefore, since he who is in mortal sin is sick, even 
more should he than another receive simultaneously the physi- 
cian and the medicine. 

Further, Christ assumed this very body both from sinful fore- 
fathers and for sinners; therefore, it seems that sinners should 
communicate. 

Further, although someone be insincere, nevertheless we do 
not say it is badly done that he receive baptism, since although 
the grace of baptism does not work in him then, nevertheless, 
when the insincerity is removed, it will work; therefore, similar- 
ly, although someone be in mortal sin, it should not be said to 
be badly done that he receives the body of the Lord, since when 
he does penance for his sin, the body of the Lord, having been 
received, will work grace in him. 

Further, Christ gave his body to Judas with the other apostles. 
And the holy say that he did this to benefit his soul, to recall his 
soul by such a benefit from his intention of betrayal. Therefore, 
for similar [reasons], it seems that this sacrament, too, should 
be given to sinners, to call them back from the intention of 
sinning. 

If this is conceded, what blessed Augustine says is contrary to 
it: that one should not receive the body of the Lord unless he is 
strengthened by a good conscience.!* 
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Further, Master Hugh of St. Victor says, “I say boldly that even 
if anyone is contrite and has not confessed, nor made satisfac- 
tion by penance, he should not dare to receive the Eucharist.” 19 

Now further, the Apostle who says, “Let a man prove himself 
and so let him eat of that bread, and drink of the chalice,”!*° 
seems to say the same. Now Augustine says that a man proves 
himself by accepting the test about himself.'*' Therefore, he who 
does not accept the test of a good conscience in himself should 
not communicate. 

To these and similar things, it must be said that, without any 
doubt, the man in mortal sin should not receive the Eucharist. 
For the ark of the Lord is a figure of the body of the Lord, and 
because the men of Bethshemesh received it unworthily, they 
were stricken.!® [2 Sm 6.3-7] Uzzah, too, because he stretched 
out his hand unworthily to steady it, when the oxen drawing it 
had stumbled, was destroyed and killed. Now, if this happened 
in the figure of the body of the Lord, how much more does he 
die spiritually who receives the body of the Lord when he is un- 
worthy, and so let the sinner not open his mouth for the body 
of the Lord. 

Now to the objection to the contrary, it must be said that, in 
truth, the Lord did present himself to the publicans and sin- 
ners for whom he had come, but this was an exterior reception 
through which someone was prepared for the interior [recep- 
tion]. For the Lord can be received with exterior reverence 
even by sinners, as he was by Zacchaeus [Lk 19.1-10], but no 
one receives the Lord interiorly unless he is worthily prepared 
for this. [1 Cor 10.21] “You cannot drink the chalice of the 
Lord and the chalice of demons: you cannot be partakers of the 
table of the Lord and of the table of demons.” 

Now it must be said to the next [objection] that the body 
does come from sinners, such as Ahaz and Manasseh and Rahab 
the prostitute and other sinners, and he received it for sinners, 
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but he never subjected this body to sin, nor ever placed it in an 
unclean vessel, and so the exterior and interior receptions are 
not similar. 

It must be said to the next [objection] that Christ handed 
over his body to Judas with the apostles because it was not right 
to single him out, nor did he want to, but he intended to call 
him back, but nevertheless Judas received the body of the Lord 
for his own damnation. Similarly, if any sinner whose sin is hid- 
den opens his mouth publicly among others, the priest should 
give him the body of the Lord, so as not to single him out; nev- 
ertheless, he receives it for his own damnation, like Judas. And 
the priest in this case does what the Lord did, since by the kind- 
ness by which he offers it to him with the others, he calls back 
the sinner, in so far as he is able, from the intention of sinning. 
[Rom 2.4-5] “Do you not know that the kindness of God leads 
you to penance? But according to your hardness and impen- 
itent heart, you treasure up wrath for yourself, for the day of 
wrath.” 

Now to the objection to the contrary, the doctors say that he 
is sufficiently strengthened by the good testimony of his con- 
science, he who is sorry for all his sins, with the intention of not 
sinning again, although he has neither confessed, nor made 
satisfaction, since God forgives sin [when there is] compunc- 
tion, and the man whose sin is forgiven is in the communion 
of saints, and then he can receive communion. Now he can de- 
lay confession, as they say, for three reasons. The first is that 
perhaps he cannot find the proper confessor right away, or the 
appointed time of confession has not yet come, or he cannot 
make confession from the press of necessity of sickness.'** 

To what is said about Master Hugh, it must be said that he 
speaks in the case where either the arrangement of the time or 
the press of necessity demands confession and the presence of a 
confessor is available. 

To the objection about the Apostle, it must be said that he 
has proven himself enough who, through the way of contrition, 
does not find iniquity in himself. [Ps 26.2] “Prove me, O Lord, 
and try me; test my reins and my heart.” And [Ps 139.23-24], 
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“Prove me, O God, and know my heart: examine me, and know 
my paths. And see if there be in me the way of iniquity.” 

Second, we must treat about how often anyone should com- 
municate. 

Now about this, an ancient canon'™ says that one must com- 
municate at minimum three times a year, on Christmas, Easter, 
and Pentecost, and a man should prepare himself for these feasts, 
since the tribes of Israel, too, came to Jerusalem three times a 
year to feast before the Lord. 

The Lateran Council says that one must confess and commu- 
nicate at Minimum once a year.!*° 

Now Augustine says that he does not reprehend the one com- 
municating daily, if he does it from devotion, nor does he rep- 
rehend infrequent communion, if he omits it from humility.'*° 

Blessed Gregory, however, in the Dialogue praises a certain 
priest who celebrated every day out of devotion.'*” 

Blessed Jerome, in the Lives of the Fathers, praises the abbot 
who, after receiving orders, never dared to celebrate, out of rev- 
erence for the sacrament.!*® 

And in all these, it seems to me that it must be said that to 
hold to the middle is blessed, that you will go most safely in the 
middle, by sometimes celebrating and sometimes letting time 
pass, unless a duty demands that it be celebrated every day. 

Now, about those who communicate women every day, it 
seems to me that they should be sharply reprimanded, since 
they render the sacrament base by excessive use, or rather when 
the desire is thought to be caused by the frivolity of women 
rather than from their devotion. 

It must be asked finally, about the two-fold eating of this sac- 
rament, namely, sacramentally and spiritually. 
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It is sacramental when it is taken to the extent of the recep- 
tion of the sacrament, that is, the reception of the true body of 
Christ. And indeed, it is often taken in this way by the unwor- 
thy, as it was taken by Judas, and indeed this is sacramental con- 
sumption according to the confession of Berengarius,! when 
the body of the Lord is received by the mouth and ground by 
the teeth, although this grinding and chewing refers to the sac- 
ramental forms alone, as has been shown already in the third 
part of this treatise. 

Now it is spiritual consumption or eating when the sacra- 
ment is taken to the extent of the reception of spiritual grace. 
And this happens in two ways, for sometimes spiritual [recep- 
tion] is with sacramental [reception], and sometimes it is with- 
out it, when the necessity of the situation and not contempt of 
religion excludes the sacrament. Now, what the grace is that is 
received in this sacrament has been amply determined in what 
came before. Now it is praiseworthy to receive the sacrament 
in this way by spiritual eating every day, since it has been writ- 
ten about this [Sir 24.21], “Those who eat me shall yet hunger, 
and those who drink me shall yet thirst.” Nor will the soul ever 
be satisfied by that sweetness in this life, but the Psalmist says 
[Ps 17.15], “I shall be satisfied when your glory shall appear.” 

These things, from which many others can be understood, 
have been written by us for the honor of Jesus Christ. And what- 
ever in these words displeases the reader, let him pardon their 
simplicity, since he will find much in them said usefully, if not 
subtly. Amen. 
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267-70, 275, 280-82, 298, 
300-301, 310, 325, 327-28, 412; 
Eucharist as food of, 60-61, go, 
94-97, 103, 116, 126, 165n92, 
214, 261. See also cherubim 

Anselm of Canterbury, 49n50 

Anzulewicz, Henry, 6 

apostles, 15, 72, 77-78, 90, 120, 139, 
157, 169, 205, 207, 269-70, 275, 
277, 311, 358, 360, 363, 367, 380 
384, 387, 395, 403, 426, 436, 438 


Aquinas, Thomas, 3, 7-8, 17-18, 
22-23, 70nNQ1, 150N77, 223n151, 
325041, 341055, 354070, 359078, 
374N100, 417n146, 420n151 

Aristotle, the Philosopher, 35n10, 
53, 7411, 76n3, 81, 85, go, 101, 
111N20, 114N23, 115, 131N45, 
134, 141n60, 142, 145n68, 153, 
156n84, 181, 200, 215, 220, 
228n153, 229, 234, 245n168, 
305N11, 311N22, 330, 338n50, 
339; 345> 347061, 350, 355072, 
355074; 359, 371, 387, 413 

Aspasius, 111 

atonement, 40, 47, 49, 55, 61-64, 
198-99, 217, 245, 248, 285, 385 

Augustine of Hippo, 21, 46, 137, 
145, 167, 177, 231, 234, 251, 255, 
257, 265, 267, 275, 290, 304, 
307, 317, 31825, 319, 323, 343; 
34762, 354, 355071, 366, 371- 
72, 373095; 373098, 384, 402, 
404, 4230155, 424-25, 429-30, 
433-34, 436-37, 439 

Avicenna, 127, 141, 186, 190, 324, 
357 


baptism, baptize, 24, 129, 201, 209, 
211-12, 222, 233, 239, 258n187, 
287, 304-7, 323, 349, 360, 375 
380, 388, 392, 401N130, 404-5, 
417; 427, 436 

barley, 105, 183-84, 280, 283 

Basil, 304 

beauty, 55, 131, 169, 242n165, 244, 
302; of Christ, 70, 93-95, 
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beauty (cont.) 
120, 170, 245, 261; of virtue and 
holiness, 52, 69, 93, 143, 147-48, 
170, 275 

Bede, 375, 402, 404, 423, 426 

beer, 182, 188, 190 

belief, believe, 10, 14, 38, 40, 62, 96, 
125, 132, 149, 155, 167, 238-39, 
251, 255, 266, 271, 277, 282, 300, 
323, 326, 342, 347, 3.49, 360, 384, 
395, 417. See also faith 

Bernard of Clairvaux, 10, 41n28, 85, 
102, 122 

bishop, 4, 23, 305012, 315, 352, 423 
425, 433-34 

blood, 38, 62, 72, 94, 109, 116, 120, 
122, 166, 170, 189-90, 194, 206, 
218-20, 253, 385, 413; of Christ, 
12, 15, 36-39, 44, 47, 49, 51-52, 
55> 58, 61-63, 71-72, 75-79, 
78, 80-81, 83-84, 86-87, 89-90, 
92, 98, 107, 109, 113, 116-17, 
119-20, 122, 125, 129, 131, 135, 
137, 139-40, 144, 149, 152, 154, 
166, 170, 171, 174, 179-84, 188, 
191-227, 229, 231-32, 235, 
237-38, 248-49, 253-54, 258, 
264-65, 269-70, 285, 290-91, 
295-96, 300, 304, 308, 315-16, 
320, 325-29, 332, 334, 339, 343; 
346, 348, 366, 378-93, 395, 398, 
401, 406-8, 412-13, 422, 42h, 
431-32, 434-35; of sacrificial 
animals, 48-49, 63, 197-99, 
219-20, 248-49, 281, 285-86, 
294, 296; of the paschal lamb, 
99, 219, 412; of Mary, 59, 108-9, 
257, 330; of the grape, 80, 194- 
95 

Boaz, 57-58, 77, 206, 258 

Boethius, 36 

bride, 42-45, 85, 109, 119, 138, 147, 
158, 170, 173, 189-90, 204, 221, 
252, 302 

bridegroom, 44n34, 45, 138, 147, 
197, 221, 258, 261 


bull, ox, 244, 285, 294, 437. See also 
calf; cow 


calf, calves, 49, 58-59, 95-98, 198- 
99, 248, 281, 289-86, 289n15, 
294-96, 358. See also cow 

Caspars, Charles, 16n48 

chalice, 51055, 54, 83, 85, 89, 112, 
124, 143, 174, 195-96, 202, 204, 
206, 208-9, 219, 223, 257-58, 
304, 315-16, 326-20, 346, 362, 
378-384, 392-93, 395, 400-401, 
425, 428-33, 437 

cherubim, 117 

Church, 13, 15, 20-24, 38, 41, 60, 
63n81, 71, 79, 106, 110, 116, 
118, 120-21, 125-27, 129, 134, 
138-40, 154, 157-58, 161, 179- 
81, 184, 191, 205, 206-10, 218, 
220, 223, 227, 233, 247-52, 254, 
256-58, 264, 266, 270, 274-76, 
288, 290, 297, 301-2, 304, 313- 
17, 322, 327-28, 330, 352, 359; 
360-64, 367, 369, 371, 378-80, 
382-84, 386, 388, 391, 395, 398, 
400, 403, 405, 413, 422, 424-432; 
church building, 224, 424, 434 

Cicero, 40, 203, 204n130, 378nN107 

compunction, 143-45, 245, 250-51, 
259-60, 438. See also sorrow 

confession, the sacrament of, 23-24, 
158, 311, 380, 388, 406, 427, 
436-38 

consecration: of the Eucharist, 18-19, 
23-24, 40, 119, 160, 192, 196, 209, 
211, 226, 326-27, 329, 332, 362, 
355, 379, 383, 392-94, 396, 406, 
408, 422-25, 427-34; of other holy 
things, 221, 425, 428-29, 433 

contemplation, 93, 158, 160, 169-70, 
173, 218-19, 245, 251, 256, 262 

contrition, 438. See also sorrow 

cow, 15, 283-84. See also calf 

creation, 10, 12, 37, 138, 145, 243, 
339: 344; 372, 399 

Creator, 161-62, 224-25, 229, 336 
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Crocket, William R., 16n48 

cross, 12, 15, 38, 57, 63n80, 63n81, 
77> 123-24, 150, 193, 215, 217, 
220-21, 259, 283, 288, 293, 
300-301, 319N31, 326, 343, 364, 
368, 398, 400, 407, 408n139, 
411-12, 417; as the tree of life, 43, 
109, 319; as a ship, 117; sign of the 
cross, 220-21, 301, 394, 400 

Cyprian of Carthage, 429 


Darius, 120, 202 

David, 64, 84, 93, 127, 139, 177, 187, 
218, 245, 261-62, 399, 419 

deacon, 290, 309. See also Peter the 
deacon 

death: of Christ, 14, 47, 73, 78, 
83-84, 129-24, 149, 206, 220-21, 
259, 283, 288-89, 316, 362, 386, 
416, 417n146; other human, 46, 
88, 91, 94, 137, 149, 169, 176, 
215-16, 261, 289, 319, 385, 430 

demon, demons, 109, 122, 141, 224, 
247; 274, 294, 308-9, 437 

digestion, 17, 114, 131, 143-44, 153, 
159, 164, 186, 188, 311-12 

Dionysius, 35, 44-46, 66-67, 176, 
209, 251, 260, 268, 301, 320, 342, 
393» 396, 417 


elevation of the host, 16, 248, 301, 
389, 394 

Elijah, 15, 37, 113, 125, 132, 135, 
276, 280, 283, 345, 347 

error, errors, 70NQ1, 252, 342, 390- 
91, 408. See also heresy 

eternal life, 13, 31, 64-65, 103, 111, 
128, 133, 135-37, 251, 320, 326, 
344, 367, 393-94, 398. See also 
heaven; kingdom 

Eve, 193n118. See also parents 


Fabian, Pope, 439n184 

faith, 10, 11n37, 62, 66, 71, 79, 
86-87, 96, 105, 116, 118, 120, 124, 
139-40, 149, 154, 159, 167-69 
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174, 200, 213, 216-17, 225, 235, 
238, 243, 246, 248, 250-52, 
257-58, 277, 288, 295, 301, 314, 
323-24, 328, 330, 332, 335; 
340-42, 347, 349-50, 352, 378-81, 
386, 388, 398, 405-6, 429-30. See 
also virtue 

fasting, 124, 126, 265; before 
communion, 422, 435 

Father, God, 12, 42, 45, 48-49, 53; 
59-60, 64-67, 69-70, 72-73, 79, 
82, 84, 88-89, 96, 104, 108, 111, 
115-16, 119, 126, 128, 134, 145, 
167,171, 175, 200, 213-14, 219, 
245, 247, 251, 253, 255, 263-64, 
269, 279, 283, 288-93, 296, 300, 
302-4, 320, 327-28, 333, 3.42, 
353» 360, 366, 371, 374-75, 382, 
393-99, 410, 418. See also patriarch 

fathers: of the Church, 7, 13, 92, 126, 
246, 255, 276, 280, 297, 317, 343; 
395» 435» 439; Of Israel, 58, 64, 
80, 95-96, 100, 102-3, 106, 130, 
132-33, 135, 137, 215, 282-83, 
400. See also patriarch 

Fauser, Winfried, 4n6, 4n7 

feast, 51-54, 97, 120-21, 163-64, 
171, 184, 207, 246, 259-62, 
410-11, 415-16, 418-20, 439. See 
also Passover 

forgiveness, 72, 378, 385-88 

fount, 11, 54-56, 58, 60, 120, 134- 
35, 161, 171, 175, 200, 204, 237, 
263, 266, 396 

fountain, fountains, 41, 60, 72, 85, 
98, 109, 161-62, 204, 218-19, 
263-65, 268, 344 

friend, friends, 44, 47, 50-51, 64, 78, 
go, 110, 147, 154, 194, 276, 360, 
392, 398 

friendship, 53, 204, 249 

Fries, Albert, 5-6, 3550173 


Galen, Aelius, 190, 311n22 
gift, gifts, 11, 12, 16, 31, 34, 36, 42, 
59-60, 74-91, 126, 142, 163, 167, 
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gift, gifts (cont.) 
251, 253-54, 264, 272, 295, 297, 
303-5, 314-16, 325-26, 394, 396, 
398-99, 403n134 

glory, 32, 34, 37, 40-41, 52, 54-55: 
61, 66-69, 72-73, 75, 79, 86, 
88-89, 91, 94, 104, 111, 130, 
133-34, 148-49, 160-61, 169-71, 
175, 178, 241-44, 249, 261, 263, 
267-70, 283, 288, 293, 303, 307, 
316, 327, 334, 341, 347, 399, 440 

goat, goats, 15, 49, 85, 95-96, 198-99, 
281, 283-84, 294-96. See also kid 

Gottschall, Dagmar, 4ng 

Gregory I, 36, 66-67, 135, 140, 211- 
12, 237; 249, 253, 293, 302-3, 
318-19, 321, 342, 386, 405, 439 

Gregory Nazianzen, 304 

Guldenschaff, J., 5 


Hagenbach, Karl Rudolph, 51n55 

heart: of Christ, 32, 34-35, 41, 55, 
76-78, 122, 146, 165, 168, 171, 
218, 252, 266, 270, 299, 308; 
the human, 12, 32-35, 42-43, 
46, 53-54, 56, 63, 72, 77-78, 81, 
84-86, 89, 95, 102, 106, 109-11, 
119-15, 121-23, 126, 132, 134, 
137, 143-46, 155-56, 158-59, 
163-65, 168-171, 173-74, 176, 
178, 180, 183, 188, 190, 198-99, 
203, 216-17, 219, 225, 244, 246, 
249, 251-52, 256-57, 259-60 
266, 271-73, 285, 300, 308-9, 
316, 334, 341, 397; 400, 413, 422, 
438-39; of a fish, 299, 308 

heaven, heavens, 11, 52, 59, 69, 
71-72, 75, 84, 93, 96, 103, 106, 
112, 116, 117, 123, 145, 154, 178, 
180, 214, 231, 245, 247, 254, 260, 
265-68, 270, 276, 283, 285, 287- 
88, 290, 292, 302, 312, 320-21, 
334, 338, 341-42, 359, 373; bread 
from, 33, 90, 94, 99-101, 103, 
128-33, 182, 325, 345, 393-95, 
397, 400, 412-13; Christ’s body 
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simultaneously in heaven and 
on the altar, 237, 241, 244, 249, 
325-28, 334, 340, 398, 407-8. See 
also kingdom; eternal life 

hell, 341 

heresy, 224, 227-28, 390, 395. See 
also error 

heretic, heretics, heretical, 191, 224, 
247, 250, 256-57, 326, 330, 398, 
407, 426, 429 

Hesychius, 287, 289 

Hilary of Poitiers, 89, 145, 235, 239, 
304, 336, 396 

holocaust, 72, 79, 248-49, 281, 286- 
88, 293, 296 

Holy Spirit, 21, 22, 52, 54-55, 59-60, 
67, 72, 81, 108-10, 115, 118-19, 
161, 167, 171-72, 211, 222, 256, 
261, 266, 270-71, 286-88, 302-3, 
323, 330, 340, 342, 348-49, 360, 
375, 379, 389, 396; the Spirit of 
God, 65; the Spirit of the Lord, 69, 
170, 194; the Spirit, 40, 42, 65, 
73> 78, 94, 141, 147, 159, 168-69, 
171, 216, 257, 266, 270, 286, 288; 
the Spirit of Christ, 65, 204, 269 

homo assumptus, 70n9g1; theology 
clarified, 332-33 

honey, 15, 41-44, 84, 97, 109, 137 
160, 163, 185, 194, 197, 272, 281, 
286, 300, 341, 415 

hope, 33, 86-87, 114-15, 168, 193- 
94, 250-51, 253-55, 261, 273, 
279, 288, 296, 306-7, 348, 352 
380, 386-87, 401 

host, Eucharistic, 5, 8, 16, 18, 23, 54, 
59, 69, 155, 205, 228, 238, 242, 
247-48, 309, 315, 353 398, 400, 
423-25, 428, 431-35 

Hugh of St. Victor, 14, 146, 177n106, 
318-19, 344059, 402, 424, 427, 
437-38 

humility, 17, 24, 39, 253, 344, 
427n169; of Christ, 72, 83, 107, 
122, 219, 254, 264, 282-83, 394, 
399, 439. See also virtue 
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Incarnation, 17, 70nQ1, 95, 99, 
151n78, 175, 333046, 337, 339, 
391. See also homo assumptus; 
punishment 

infirmity: of body, 121-22, 182, 188, 
192, 255, 271, 273, 307, 422; of 
soul, 121-22, 255, 311, 163, 298- 
99, 307. See also sickness 

Innocent II, Pope, 236 

intention: of God in giving the 
Eucharist, 35, 363-64, 381, 425- 
29, 435; of the priest in celebrating 
Mass, 361, 379, 381; of one 
receiving the Eucharist, 93, 131, 
157, 436-38; intentional being of 
accidents, 19-20, 23.4, 355-57 

Isaac, 15, 189, 284, 288, 400 

Isaac Israeli ben Solomon, 107, 172, 
181 

Israel, Israelite, 20, 52, 64, 76, 82, 99, 
104, 116, 130, 132n46, 139-40, 
148, 170, 175, 180, 216, 218-19, 
242, 250, 252, 258, 282-83, 324, 
398, 400, 416, 419, 439. See also 
Jacob 

Issachar, 273-74 


Jacob, 64, 66, 99, 100, 106, 131, 173, 
177, 189, 218, 272, 321, 323. See 
also Israel 

Jerome, 41n29, 42n31, 44n36, 
46n42, 52n58, 53n59, 53n61, 
56n68, 59n69, 7704, 84n17, 
85n21, 93nn1-2, g6n6, ggn8, 
102n13, 119n32, 149n76, 
159n86-87, 193, 208n134, 
217N145, 219n146, 231, 254n175, 
257n183, 293n21, 298nn1-4, 
301N5, 304, 319, 324N40, 340N53, 
352, 371, 378, 382, 439 

John the Baptist, 129, 217, 267, 388 

John Chrysostom, 78, 80, 104, 141, 
197; 289, 304, 397 

Jorissen, Hans, 6n1g 

Judas, 67, 144, 206-7, 220, 435-36, 
438, 440. See also apostles 
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justice, justices, 36, 40-41, 49, 55, 58, 
62, 125, 146-47, 149, 159, 167, 
203, 231, 215, 217, 265, 268-69, 
282, 292-93, 295; 313, 358 


kid, kids, 95, 99, 143, 220, 281, 283- 
84. See also goat 

King, Ronald F., g2n62 

kingdom, 55, 63, 68, 87, 89, 93-94, 
148, 166, 180, 261-62, 269, 302- 
3: 312, 316, 321, 348-49, 396, 
413. See also heaven; eternal life 

Kubicki, Judith M., 16n48 


lamb, lambs, 12, 49, 59-60, 63, 
64, 80, 95, 98-99, 101-2, 215, 
217, 252, 257, 260, 268, 280-81, 
283-84, 286, 295-96; of God, 98, 
102, 217, 264, 380; paschal, 15, 
52, 98-99, 120, 141, 143-44, 179, 
219, 257, 259, 281, 401, 412-16, 
418-20, 422 

Lateran Council IV, 439 

law, laws: of nature, 334; natural law 
before Moses, 52, 76, 140, 278, 
280, 293, 310; old law, Mosaic law, 
15, 34, 48, 52, 58n73, 76, 140, 
159, 198-99, 219, 234, 273, 279- 
82, 286, 289, 291n18, 294-96, 
310-11, 345, 348, 384, 393, 398, 
411, 416, 420, 426; new law, 44, 
55, 58N73, 155, 199, 222, 233-34, 
239, 273, 280, 304, 310, 333, 343, 
345, 348-49, 384, 401; of sin, 96; 
Canon Law, 24, 120 

layman, laywoman, 23, 24, 244, 
427 

LeClerq, Jean, 8-10 

Leinsle, Ulrich G., 10n31, 10n36, 
14n44 

Lombard, Peter, 24, 227n152, 
235n160, 305nn10-11, 318n25, 
319030, 344059, 350n63, 
4250159, 427m163, 439n184 

de Lubac, Henri, 13n39 
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manna, 15, 32, 36, 41, 62, 95-96, 
99-104, 130, 133, 135-37, 162, 
252, 273, 283, 398 

marriage, marriages, 176, 181, 260, 
307, 312, 401N130 

martyrs, 98, 120, 269, 275 

Mary, Blessed Virgin, 15, 57, 59-60, 

72, 108-9, 116-17, 127-28, 141, 

257, 275, 326, 330, 334, 366, 407 

Mass, 5n14, 7, 9, 11-12, 16, 23, 29, 

72, 224, 244, 290, 293, 306, 309, 

315, 31931, 378, 430-33 

McCord Adams, Marilyn, 8n25 

McGonigal, Thomas D., 21n61 

meditation, 9-10, 143-44, 157, 176 

Meersseman, G., 3n1 

Melchizedek, 15, 20, 52, 159, 254, 
278-79, 293, 386 

memorial, 83, 85-87, 162, 179, 248, 
297, 301, 326, 422 

mercy, 36, 48, 64, 73, 77-78, 82, 88, 
96, 98, 146, 185, 216, 254, 292, 
299; works of mercy, 263, 269, 
272-75 

Moses, 49, 52, 103, 128, 140, 170, 
198, 242, 249, 252, 276, 302, 310 

mystical body, 21, 39, 61, 67, 70-71, 
127, 139, 154, 168-69, 180, 203, 
216-17, 257, 263, 267, 269-74, 
328, 399-400, 403, 405 


Noah, 189, 193, 287 
Nutt, Roger, 223n151 


Origen, 13, 117 
ox. See bull 


parents, 40; first parents, 43, 193, 
2209, 344. See also Adam; Eve 

Passover, Pasch, 76, 78, 207, 244, 
409-11, 414-16, 418-20; Christ 
our Passover, 163, 419. See also 
lamb; feast 

patriarch, patriarchs, 60, 66, 71, 82, 
96-97, 113, 118, 126, 143, 220, 
269, 275, 281 


penance. See confession 

Peter the Apostle, 43, 276, 311, 343, 
352, 360, 367, 395, 418. See also 
apostles 

Peter the deacon, 386 

philosopher, philosophers, 3, 105, 
108, 142, 220, 339. See also 
Aristotle, the Philosopher 

philosophy, 3-4, 232, 330, 351, 356 
See also Aristotle, the Philosopher; 
philosopher 

Piolani, Antonio, 21n60 

Plato, 4, 35n10, 427 

Plotinus, 63 

pope, 432, 434. See also Fabian; 
Gregory I; Innocent III; Peter 

Praepositinus of Cremona, 304, 
305n11, 389 

presence of Christ in the Eucharist: 
how, 16-23, 221-42; compared to 
his presence in heaven, 150-52, 
23,7, 408; of both body and blood 
under each Eucharistic species, 
208-11, 379, 383, 390-91, 432 

pride, 81, 122, 123, 148, 319-20 

priest, priests, 7, 17, 23-24, 37, 
121, 128, 154, 159, 205-6, 
224, 244-48, 252, 254, 278-79, 
290-92, 299, 301-2, 315-16, 327, 
329; 365083, 371, 373, 389-90, 
393> 399, 423-35, 439; of the old 
law, 76, 97, 195, 245, 247-48; 
254, 278-79, 281, 285, 287, 291; 
Christ the Priest, 76, 86, 254, 279, 
289-92, 295 

priesthood: of the old law, 279, 412; 
of the new law, 23, 348, 412, 424; 
of Christ, 386, 412 

punishment, 88, 144, 304; which 
Christ assumed, 59, 143, 148-50 


Quoex. F., 7n21-22 
Raphael, 298-99, 308 


redemption, 10, 38, 49, 55, 61, 
63-64, 72, 77, 81, 83-86, 91, 116, 
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148-49, 197, 199, 210, 215-17, 
249, 258, 280, 286, 368, 386-88; 
pledge of, 47, 120, 154, 216 

resurrection: of Christ, 14-15, 150, 
237; 254, 326, 393-94, 398; 
of mankind, 221, 398; Christ’s 
resurrected body, 150, 237, 367- 
68. See also presence 

Riordan, William, 41'7n146 

Ruth, 57, 205-6, 258 


sacramentum tantum, res et 
sacramentum, res tantum, sacrament 
alone, reality and sacrament, 
reality alone, 21-22, 233, 239-40, 
280, 297, 401-8 

sacrifice: of Christ, 15, 38, 84, 143, 
259; of the Eucharist, 11, 15, 29, 
31; 40, 47-50, 52, 58-59, 86, 95, 
118, 147, 154, 159, 163, 202-3, 
242, 247-57, 278-96, 315, 358, 
368, 377, 394, 399-400, 415-16, 
419, 424, 426-29; of the old law, 
15, 48, 52, 102, 141, 144, 159, 
201-2, 247-49, 257, 259, 275; 
278-96, 414-16, 419, 424, 426- 
27. See also holocaust, martyrs 

saints, 97-98, 198, 225, 233, 318, 
329, 332, 334+ 344 375, 387; the 
Eucharist unites us to, 21, 47, 62, 
261, 263, 269-72, 274-77, 403, 
438; the Eucharist as the source of 
the glory of, 69, 89, 110, 139, 203, 
293; desire for the Eucharist of, 
111, 131-33, 204 

Samuel, 97, 246-47 

Sarah, wife of Abraham, 13, 116, 118 

Sarah, wife of Tobias, 298 

Sheeben, Matthias, 4n6 

sickness: of body, 101, 131-32n45, 
183-84, 186, 311, 349, 438; of sin, 
101, 298, 304, 306, 309, 436 

sorrow, 77, 86, 115, 137, 146, 160, 
188, 198, 201, 251, 259-61. See 
also tears; compunction; contrition 


species, 145, 224, 369, 375n101, 380; 
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sacramental species, 8, 37, 40, 47; 
66, 104, 119, 136, 179, 193, 205, 
208-9, 214, 221-50, 254, 258, 
278, 295, 301-3, 305, 318-20, 
327, 333; 340, 343-44, 366-68, 
384, 402, 404, 421, 4320173; 
Christ’s proper species, 100, 104, 
333, 366-68; of sin, 380, 388 

spider, 124-25 

spirit, Christ’s human, 39, 61, 64-65, 
113, 120, 128, 139, 204, 213-14, 
385. See also Holy Spirit 

Stephen, St., 72 

Stephen of Canterbury, 305, 389 

Stephen Langton, 15n45, 305n12 


tabernacle, 54, 78, 198, 218, 243, 
247-49, 252, 276, 287, 289, 292, 
302 

tears, 185, 245, 258-60, 265, 398 

temptation, 88, 173, 178, 214; of 
Christ, 53 

Tobias, 78, 299 

Tobit, 273, 298 

transubstantiation, 17-18, 317, 324, 
333-39, 343; 352, 359-62, 364- 
66, 369, 372-73, 375-77, 388-91, 
405; 497, 431, 435 

Trinity, 8, 100, 108, 115-16, 119, 
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